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ABSTRACT

The Intersection of Prose and Poetics in Apollonius’ Argonautica
by
Stephen Bamidele Ogumah

Advisor: Dee L. Clayman

Detecting allusions in the Argonautica of Apollonius of Rhodes is not quite new except
for the fact that it has been carried out for long mostly within the poetic tradition. Looking at the
proem of the epic, where there is mixing of genres, this mixture suggests that scholars may need
to look beyond the Homeric epics and the poetic tradition for better appreciation of the
Alexandrian epic. This dissertation explores the relationship between certain features and
episodes of Apollonius’ Argonautica and the prose tradition, and seeks to show that the prose
tradition, particularly Herodotus’ Histories, is germane to the appreciation and profound
understanding of the Alexandrian epic.
In chapter one, I argue that some literary devices found in the Histories such as research
and source-citation have been adopted and adapted in the Argonautica with the result that there
is an emergence of a researcher-narrator in the Alexandrian epic. The second chapter examines
the correlativity of some geographical landmarks in the Argonautica with those mentioned in the
Histories as the Persian forces arrive in Greece. This correlativity and another scene in
Apollonius’ epic in which the status of Medea as an abductee is contested are presented as an

iv

evocation of Herodotus’ argument concerning the cause of the Trojan and Persian wars. The
usefulness of the prose tradition in defining the role of Argus the son of Phrixus is the focus of
the third chapter. Argus, who plays the role of a secondary narrator, is portrayed as a character
who is ancestrally and culturally self-aware, and he demonstrates this awareness in a major
speech which is filled with allusions to the prose tradition, especially Herodotus’ Histories. The
attempt in the fourth chapter is to analyze and present the Libyan episode in the Argonautica as
an example of a colonial narrative which may have arisen within the context of the Greeks
settling a large number of new cities in foreign lands from the eighth to the sixth centuries BCE,
and continuing to do so through the expansion and colonization which were initiated by
Alexander the Great, and his successors in the Hellenistic period. The dissertation rounds off in
the fifth chapter by comparing Apollonius’ and Herodotus’ portrayal of the Lemnian women’s
deeds, and the ethnographic descriptions of different groups of people considered as antithesis to
the Greek. I argue there that Apollonius seeks to correct the impression that Egypt is perennially
antithetical to Greece.
Apollonius’ interaction with the prose tradition reflects the spirit of the Hellenistic age in
which erudition was part of a system where writers innovatively adopted and adapted the works
of other writers in the poetic and prose traditions. The objective here is to show that Apollonius’
Argonautica is a complex work for which the prose tradition, especially Herodotus’ Histories
offers the reader an additional tool for its appreciation and interpretation.
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Chapter 1

A Genre-mixing Epic
Aristotle declares that the proem (προοίμιον) in speeches and epic poems provides a sample of
the subject in order that the hearers may know beforehand what the poem is about, and that the
mind may not be kept in suspense: ἐν δὲ προλόγοις καὶ ἔπεσι δεῖγμά ἐστιν τοῦ λόγου, ἵνα
προειδῶσι περὶ οὗ ᾖ ὁ λόγος καὶ μὴ κρέμηται ἡ διάνοια (Aristot. Rh. 3.14.6). On this point, the
proem of Apollonius’ Argonautica in some ways follows the classical epic tradition:
ἀρχόμενος σέο, Φοῖβε, παλαιγενέων κλέα φωτῶν
μνήσομαι, οἳ Πόντοιο κατὰ στόμα καὶ διὰ πέτρας
Κυανέας βασιλῆος ἐφημοσύνῃ Πελίαο
χρύσειον μετὰ κῶας ἐύζυγον ἤλασαν Ἀργώ. (Arg. 1.1 – 4)
Starting with you, Phoebus, I shall call to mind the fame of mortals
born long ago, who, at Pelias’ command drove the well-benched Argo
down through the mouth of the Sea and the dark rocks,
in pursuit of the golden fleece.
In the first four lines, Apollonius states clearly that the subject of his epic is the seaborne quest
for the Golden Fleece. His economical assertion of the Argonautica’s theme in these four lines
has been well acknowledged, and compared, at the same time, with the precedent set in Homer.1
Immediately after those first four lines, the narrator relates how the oracle came to Pelias,
Jason’s arrival at a banquet where he meets Pelias, and ultimately Jason being given the quest.
By moving from the introduction of the subject matter to giving the background to that subject
matter, Apollonius follows a path which is also seen in Homer’s epic.2 In doing so he reminds

1
2

Clare, The Path of the Argo: Language, imagery and narrative in the Argonautica of Apollonius Rhodius, 22.
See Hom. Il. 1.12 – 42.
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the reader of the Homeric poems, and consequently invites the reader to measure his epic against
those of Homer’s.3
However, critics have also noticed certain things in the proem that are uncharacteristic of
epic poems even as Apollonius has adopted the Homeric technique. As Hunter puts it, the
opening first four verses are formulaic but do not follow Homeric formulae, and therefore
introduce “a non-Homeric work which is, nevertheless, like Homer.”4 There is no bard wearing
a cloak of anonymity as he calls on the Muse to make him a conduit of the narrative, but rather
Apollonius here “exploits the formal anonymity of the heroic epic singer,” and “glorifies his role
as a poet in quite non-Homeric ways.”5 Another departure from Homer, which is much more
relevant to my argument is the mixing of genres that has been detected by critics in the proem of
the Argonautica. Levin points out that ἀρχόμενος σέο, Φοῖβε, παλαιγενέων κλέα φωτῶν
μνήσομαι is an apparent conflation of two different lines in the Iliad with the ending of the
Homeric Hymn to Selene.6 In one of the lines in the Iliad Nestor says to Agamemnon, “with you
I shall begin and with you I shall cease: ἐν σοὶ μὲν λήξω, σέο δ᾽ ἄρξομαι” (Il. 9.97). The other
line recounts Achilles singing of men’s glorious deeds: ἄειδε δ᾽ ἄρα κλέα ἀνδρῶν (Il. 9. 189).
Towards the end of the Homeric Hymn to Selene, the poet sings, “starting from you I shall sing
of the glories of men half-divine: σέο δ᾽ ἀρχόμενος κλέα φωτῶν ᾁσομαι ἡμιθέων” (HH. 32: 18 –
19). Other scholars agree with Levin that the beginning of Apollonius’ epic with ἀρχόμενος σέο,
Φοῖβε, παλαιγενέων κλέα φωτῶν clearly stands out against the closing part of the Hymn to
Selene (HH. 32: 18 – 19).7 By placing a hymnic invocation at the beginning of his epic,
3

See Hunter, The Argonautica of Apollonius: Literary Studies, 119 where Hunter says Apollonius directs the
reader’s “attention to the Homeric poems as the touchstone against which to measure his epic.”
4
Hunter, The Argonautica of Apollonius: Literary Studies, 119.
5
Hunter, The Argonautica of Apollonius: Literary Studies, 120.
6
Levin, Apollonius’ Argonautica Re-Examined, 10.
7
Just as the beginning of Apollonius’ epic has drawn attention to itself because of its allusion to the Homeric Hymn
to Selene, there is also the recognition that the epic ends with the closing formula of a hymn such that the reader
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Apollonius is considered to have willfully ‘mixed genres’ with the resultant effect of turning “the
familiar recognition of a generic sign to a defamiliarized recognition of difference.”8 This is a
recurrent feature in the Argonautica. Apollonius rewrites and evokes Homeric language, themes,
and techniques, but he does it in such a way that meaning is “created by the interplay of
similarity to and difference from the Homeric text.”9 Considering that the mixture of genres is
partly the reason behind the interplay of similarity and difference, and the fact that generally the
Alexandrian poets are known to use allusion in different ways to create different levels of
meaning, I am proposing that the proem of the Argonautica be regarded as programmatic.
Appreciating the programmatic nature of the proem of the Argonautica invites a closer look at its
allusion to the prose tradition. The reader is encouraged to do this particularly because of the
acknowledgement of the predecessors which is given by the narrator in the Alexandrian epic:
ἔστι δέ τις πορθμοῖο παροιτέρη Ἰονίοιο
ἀμφιλαφὴς πίειρα Κεραυνίῃ εἰν ἁλὶ νῆσος,
ᾗ ὕπο δὴ κεῖσθαι δρέπανον φάτις—ἵλατε Μοῦσαι,
οὐκ ἐθέλων ἐνέπω προτέρων ἔπος—ᾧ ἀπὸ πατρὸς
μήδεα νηλειῶς ἔταμε Κρόνος· ……… . .(Arg. 4. 982 – 986)
In front of the Ionian strait, there is
A wide-spreading and rich island in the Ceraunian sea,
Beneath which is said to lie the sickle – pardon me, Muses,
Unwillingly do I mention my predecessors’ words – with which
Cronus ruthlessly cut off his father’s genitals …....……….
In the reference to the poet’s predecessors (προτέρων) in this passage, there is no indication that
those predecessors are only bards and do not include literary predecessors who may be of the
prose traditions. This makes it possible to consider that among those predecessors might be
might think of the entire Argonautica as a proem of an epic. As Goldhill remarks, there is a “manipulation of the
language of commencing and closure,” which places significance on the first word of the Argonautica, that is,
ἀρχόμενος (beginning). See Goldhill, The Poet’s Voice: Essays on Poetics and Greek Literature, 287. I agree with
Goldhill that “the opening lines of the Argonautica, then, are hard to read adequately without a recognition of the
arte allusiva at work in them.” See Goldhill, The Poet’s Voice: Essays on Poetics and Greek Literature, 288.
8
Goldhill, The Poet’s Voice: Essays on Poetics and Greek Literature, 287.
9
Fantuzzi and Hunter, Tradition and Innovation in Hellenistic Poetry, 95.
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writers of the prose tradition. So, when Hunter says that Apollonius follows a path which is also
seen in Homer’s epics, and therefore invites the reader to measure his epic against those of
Homer’s, this is because of the patent reference to Homer that can be seen in the Alexandrian
epic. The reference to his predecessors by the Apollonian narrator gives us a reason to consider
that Apollonius would not expect that the Homeric epics would be the only touchstone with
which his epic might be measured. Seeing the combination of geography and mythology in the
Argonautica, the accounts of other writers such as Hecataeus of Miletus and Herodotus become
relevant too. An Ionian logographer such as Hecataeus and a historiographer such as Herodotus
show in their works a mixing of geography with mythology, a focus on etiological issues, archaic
names, illustration of myths in geographical landmarks, and strange customs.10 It is these same
subject matters that are featured in Apollonius’ epic.
This dissertation seeks to show that Herodotus is one of those writers in the prose
tradition who is among Apollonius’ predecessors. Herodotus is very useful in understanding and
interpreting Apollonius Rhodius’ Argonautica. That a prose writer like Herodotus would be
useful in understanding the work of a poet such as Apollonius should not seem strange.
Recognized by the ancients as ‘prose Homer of history’ and a prose writer ‘most like Homer,’
allusions to Herodotus’ work the Histories could already be seen in the works of a poet like
Aristophanes in the fifth century BCE. Granted that the conventions of Old Comedy might have

10

Pearson, “Apollonius of Rhodes and Old Geographers,” 443. Pearson suggests that the use of the verb μυθησαίμην
when the narrator says he now wishes to relate the lineage and names of the heroes: νῦν δ᾿ ἂν ἐγὼ γενεήν τε καὶ
οὔνομα μυθησαίμην ἡρώων (Arg. 1. 20 – 21) is an allusion to Hecataeus who uses the same verb in the opening
sentence of his work: “῾Εκαταῖος Μιλήσιος ὦδε μυθεῖται, τάδε γράφω ὥς μοι δοκεῖ ἀληθέα εἶναι, …” Since several
of the subject matters that appear many times in the Argonautica are the sort that might be found in Hecataeus’
Γενεηλογίαι, Pearson’s suggestion is certainly worth considering if not downright convincing. In pointing out the
parallelism between Arg. 1.20 – 22 and the opening sentence of Hecataeus’ Γενεηλογίαι, Pearson says that
Apollonius calls on “the muses to be his mouthpiece so that he might not be blamed for the many γελοῖοι λόγοι
which his poem contains,” that is the mixing of geography with mythology. See Pearson, “Apollonius of Rhodes and
Old Geographers,” 446.
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allowed Aristophanes to make such allusions to Herodotus, there are also instances in the works
of tragedians such as Sophocles and Euripides in which Herodotus’ influence can be inferred.
His influence was not limited to just poets during that same century. In historiography, the
influence of Herodotus was clear in Thucydides and in writers that F. Jacoby classifies as
historians of individual Greek cities, lands, and islands.11 His methodology is seemingly rejected
by Thucydides, but as Hornblower says, influence in the history of ancient historiography
sometimes takes the form of reaction and rejection.12 Herodotus’ influence on writers of both
prose and poetics did not wane in the fourth century BCE. Whether it is in Ctesias who calls him
a liar or Xenophon who, according to Dionysius of Halicarnassus, models himself on Herodotus
in subject matter, language and organization, or Ephorus who apologizes that he does not wish to
criticize Herodotus, the influence of Herodotus is still evident.
However, the influence of Herodotus on Alexandrian historians and writers of the
Hellenistic period has received greater attention from scholars in recent times largely due to the
work of Oswyn Murray. In that seminal work, Murray sets out to show the influence of
Herodotus on the conquests of Alexander. Those conquests extended the frontiers of the known
world and gave the Greeks access to alien cultures.13 Such access to foreign civilizations and
alien cultures provoked a response on the part of the Greeks who dealt with the new experience
by making the unfamiliar become familiar.14 Herodotus’ Histories guided the Greeks in their
perception of those civilizations and cultures. It gave them a mechanism of interpretation.15
Focusing on writers of the early Hellenistic period who interpreted those alien cultures that the

11

Hornblower, “Herodotus’ Influence in Antiquity,” 309.
Hornblower, “Herodotus’ Influence in Antiquity,” 308.
13
Murray, “Herodotus and Hellenistic Culture,” 202.
14
Hornblower, “Herodotus’ Influence in Antiquity,” 312.
15
Hornblower, “Herodotus’ Influence in Antiquity,” 312.
12
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new Greek rulers were experiencing, Murray persuasively argues that those “early Hellenistic
writers saw the world through Herodotean eyes and modelled large sections of their works on
him.”16
Although he points out that Herodotus’ influence on Callimachus can be detected, and
that there are clear echoes of him in Apollonius Rhodius, Murray’s work distinctively
concentrates on prose authors.17 Jessica Priestley has advanced the discussion further by showing
that Herodotus’ influence goes further beyond prose authors. She makes a good case for
Herodotean reception in works of poetry and prose, particularly during the Hellenistic period.18
Citing poets such as Callimachus, Apollonius, Lycophron, and Theocritus, in the same breath as
prose writers, Priestley’s work mostly focuses on themes and ideas in the Histories which later
writers sometimes wrestled with, attempted to correct or even appropriated.
Herodotus’ appellation as ‘prose Homer of history’ or a prose writer ‘most like Homer,’
is partly due to the poetic style and themes contained in his work. As Marincola observes, given
Herodotus’ own topic and interests, narrative epic, especially Homer’s Odyssey, was a
predominant influence on him.19 Those same interests and topics converge with Apollonius’ in
the Argonautica. Apollonius’ epic, which is itself greatly influenced by Homer’s Odyssey, takes
up the same themes and interests found in Herodotus. In both the Histories and Argonautica,
there is a convergence of interests in travel, foundation or colonial narratives, and ethnography
among other things. Evidently, Apollonius’ interests converge more with his poetic antecedents.
Apart from Homer already mentioned above, there are allusions in the Argonautica to Hesiod

16

Murray, “Herodotus and Hellenistic Culture,” 205.
Murray, “Herodotus and Hellenistic Culture,” 203 – 204.
18
That Murray’s work has been influential in the appreciation of how much Herodotus continued to be read in the
Hellenistic period can be seen in the title of Priestley’s book: Herodotus and Hellenistic Culture: Literary Studies in
the Reception of the Histories.
19
Marincola, “Herodotus and the Poetry of the Past,” 14
17
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and Pindar. Nevertheless, the references to Herodotus in the Argonautica are quite significant.
Although scholars have acknowledged and pointed out some of those allusions to Herodotus,
there has not been a detailed investigation of those allusions. Consequently, this dissertation is an
examination of representative examples of points at which the interests of Herodotus and
Apollonius converge. The attempt is to explore the different ways in which Apollonius
incorporates Herodotean material into his epic. As will become obvious soon, sometimes the
incorporation may involve melding Herodotus with another author such as Pindar so as to create
a distinct literary effect. Some other times Apollonius may actually engage Herodotus in an issue
such that the poet ends up framing the issue.

Theories of Allusion

Traditionally, one way to approach allusion is through the classical theory which sees allusion as
being of two types: μίμησις (imitatio) and ζήλωσις (aemulatio).20 The type of allusion called
μίμησις (imitatio) is one in which the poet is considered to have copied and adopted the best
features of the model to which his work alludes. In the case of ζήλωσις (aemulatio), the poetic
work does not just copy the features of its model, but rather vies with its model. By vying with
its model, the poet seeks to show that his work surpasses its antecedent with which the later work
is compared. To show that it is better than its antecedent, the later work might display sometimes
a correction of or an improvement on the model. But the two kinds of allusion in the classical
theory do not adequately describe the sometimes-nuanced relationships that exist between one

20

Conte, The Rhetoric of Imitation: Genre and Poetic Memory in Virgil and Other Latin Poets, 37.
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text and another. It is, therefore, not surprising that scholars have constructed various typologies
of allusion in their analyses of the relationships between texts.
Some of the categories of allusion that are identified now in the different typologies go
back to Giorgio Pasquali who is fundamental to the study of allusion and the terms often used in
describing how allusion works. His pioneering role in our understanding of allusion stems from
his seminal article, “Arte allusiva,” where he persuasively makes the case for the essential nature
of allusion in poetry in general, and argues that part of the meaning of a poem is lost to the
reader who is unable to detect an allusion in that poem.21 Prior to Pasquali’s Arte allusiva, the
objective of the allusive process was limited to that of the poet paying compliment or homage to
his predecessors or just a show of erudition of the poetic tradition. Pasquali expands on our
understanding of allusion by showing that it is “a mode of confronting tradition, recovering and
reforming it for a contemporary setting.”22 For Pasquali, the most important objective of allusion
is to evoke the old context to which the later text alludes in a new context with the result that the
past and the present are brought together in the text. The occurrence of this can be seen in a
contemporary text which is filled with issues and sensibility belonging exclusively to its own
period yet alludes to a text of a different period. Pasquali cites as examples modern Italian poets
who allude to Greek or Latin texts, or to Dante, and by that evoke a different and distant world in
their own texts. Since allusion brings the past and the present together, Pasquali points out that
this can also occur through allusions to other contemporary texts as well as to those of the same
author.23 This same result, that is, cohabitation of past and present or of different worlds is also
possible when there is recollection of formal procedures or themes typical of a past period, or of

21

Tress, Poetic Memory: Allusion in the Poetry of Callimachus and the Metamorphoses of Ovid, 11.
Citroni, “Arte Allusiva: Pasquali and Onward,” 575.
23
Citroni, “Arte Allusiva: Pasquali and Onward,” 568.
22
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a different genre in a later text.24 Looking at the relationships that exist between texts, Pasquali
identifies three different categories: reminiscences, imitations, and allusions. Reminiscences can
be conscious or unconscious, but imitations are always conscious although the poet may or may
not seek for its recognition. In the case of allusions, which Pasquali further identifies as
evocations and citations, the poet seeks for their recognition since they can only achieve their
desired effect in that same recognition.25
Although Giuseppe Giangrande acknowledges Pasquali as his inspiration (a proof of this
can be seen in the incorporation of the title of Pasquali’s article into that of Giangrande’s), his
focus on the allusive process is rather different. Giangrande focuses on lexical analysis that
involves looking at how the Hellenistic poets, particularly Callimachus and Apollonius, allude to
Homer through their poetic language that suggests the fashioning of new forms of expression,
the use of rare words or textual variants (allusion to and through variation on Homer).
Giangrande suggests that the Hellenistic poets use an allusive technique which has two
characteristics, implied grammatical interpretation and oppositio in imitando.26 In the use of this
technique, the Hellenistic poet alludes to a Homeric word, phrase, or expression but in an
opposite manner to what is found in the Homeric texts. Many of the instances of the use of
allusion that are analyzed by Giangrande are in reference to passages in Homer that are
considered difficult even for the scholiasts or ancient exegetes to interpret. This is because
meaning or sense is not derived by just an evocation of the Homeric passages alluded to by the
Hellenistic poets, but rather also by knowing the exegetical difficulties that are linked with those

24

Citroni, “Arte Allusiva: Pasquali and Onward,” 568.
Citroni, “Arte Allusiva: Pasquali and Onward,” 567.
26
Giangrande, “‘Arte Allusiva’ and Alexandrian Epic Poetry,” 85.
25
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Homeric passages.27 As much as there is a recognition that Giangrande’s allusive technique is
valuable, its severity and restrictive nature have prevented scholars from taking full advantage of
it in analyzing and understanding the works of the Alexandrian and Roman poets. Farrell speaks
about how restrictive this technique can be in the appreciation of the way allusion works in a
text.28 Remarkably, this type of narrowly concentrated allusive technique was there before the
emergence of Pasquali’s broad idea of allusion but did not gain traction.29
In a seminal article which starts by acknowledging the contributions of Pasquali and
Giangrande, Richard Thomas establishes a typology of allusion which he prefers to call a
typology of reference. Although he focuses on Latin literature, specifically Virgil’s Georgics,
Thomas considers the Roman poets to be following in the footsteps of their Alexandrian
predecessors. In his categorization of allusion or reference, Thomas establishes six distinct types:
casual reference, single reference, self-reference, correction, apparent reference, and conflation
or multiple reference.30 Casual reference is regarded as the use of language to recall a specific
antecedent in a general sense but the antecedent is not of much importance to the new
context other than in the evocation of the atmosphere.31 In such a case, the evocation does not
really offer any meaning, and the reader can see that the poet is much more interested in the
language rather than the subject matter of the antecedent text. For the single reference, Thomas
acknowledges the Alexandrian poets as models because they generally avoid plain echoing of
their antecedents. Basically, what occurs in single reference is that there is an evocation or a
reminiscence of the context of the antecedent, and the evoked context is applied to the new

27

For reference to dictional oddity in the characterization of Giangrande’s work, see Thomas, “Virgil’s Georgics
and the Art of Reference,” 171.
28
Farrell, Vergil's Georgics and the Traditions of Ancient Epic: The Art of Allusion in Literary History, 41.
29
Citroni, “Arte Allusiva: Pasquali and Onward,” 579.
30
Thomas, “Virgil’s Georgics and the Art of Reference,” 175.
31
Thomas, “Virgil’s Georgics and the Art of Reference,” 175.

10

situation.32 So, for the single reference, the context of the antecedent is important, and its
evocation leads to the making of connections or conveyance of ideas on a level of intense
subtlety.33 Self-reference is a category of allusion in which the locus that is recalled is found in
the poet’s own work.34 Correction is quintessentially Alexandrian and reveals the poet’s
engagement in polemics and his competition with the literary past.35 Usually this type of allusion
shows clearly the antecedent or source to which the poet refers, but the basis for the reference is
essentially opposition or alteration. This is why it is regarded as a sort of agonistic allusion, and
sometimes described as being the same thing as Giangrande's oppositio in imitando.36 Under the
category of apparent reference, a context appears to recall a specific model, but following a
closer inspection, that expectation is frustrated.37 The category of conflation or multiple
reference involves the poet referring to multiple antecedents, fusing them along with the
tradition, and subsuming all into his own work.38 Since this category of reference may include
within it the category of correction, conflation then is ultimately a polemical attempt to revise
tradition.39 By its reference in various ways to multiple antecedents, the category of conflation
can also fuse, subsume and renovate the tradition that the poet has inherited.40
In his typology, Gian Biagio Conte distinguishes two types of allusion: integrative and
reflective. In integrative allusion, the poet’s desire to appropriate another’s style eclipses his own
emulative impulse and brings about two voices dovetailing in the poet's new voice.41 Two voices
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are condensed in a single image “whose sense lies in an interdependence of meanings that
become subjectively equivalent.”42 This type of allusion makes the evocation and incorporation
of a scene, characters or a situation into a text possible with the result that the text becomes
richer and more resonant.43 Reflective allusion, on the other hand, is more or less a knowing
confrontation, where a “face-to-face” dialogue occurs between two voices within the same word,
“and basic differences prevent the area of overlap from tending toward fusion or
interpenetration.”44 In this so-called dialogue, the two voices remain autonomous but there is a
semblance between them, which binds them together. Reflective allusion “exploits possibilities
of comparison, not of substitution by an equivalent term. It considers the two items separately.”45
The confrontation that takes place between the two voices draws the reader’s attention to the
process of literary creation within the text such that the artistic contrivance becomes obvious.46
Since no single typology is applicable to every allusion in the Argonautica, I intend to
apply mainly the different typologies of allusion that have been established by Pasquali, Thomas
and Conte. While other typologies might also reveal Apollonius’ “mastery over the literary
past,”47 the main reason the typologies of Pasquali, Thomas and Conte are adopted in this project
is because their focus goes beyond linguistic allusion or “dictional oddity” which is the focus of
Giangrande’s typology.48
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Borrowing from the Historian’s toolbox

Fowler’s seminal work on Herodotus in which he discusses certain devices that historians use to
reveal their ‘voice print’ is useful in understanding some influence of Herodotus seen in
Apollonius’ Argonautica.49 In Book 8 of the Histories, there is an attribution of divine origin to
some specific stones that were still extant in Herodotus’ time. Those stones were in the precinct
of Athena Pronaea and were said to have fallen from Mt. Parnassus as an act of divine
intervention. They were reportedly used to crush the Persians and repel them from Delphi (Hdt.
8. 39). By referring to those stones as being extant in his own day, Herodotus is doing one of the
things that the Ionian logographers are known for; mixing geography with mythology, exhibiting
affection for etiological legends and archaic names, as well as a proclivity for the depiction of
myths through the writer’s reference to geographical landmarks, precincts of divinities, or
curious customs extant in his own day.50 These same characteristics show up later in the works
of the Hellenistic poets. The tendency to illustrate legend by pointing at monuments abounds in
the Alexandrian epic. In Book 4 of the Argonautica, the narrator points at the altar of Hecate (τό
ἕδος) as a monument erected by the Argonauts on their way back from Colchis. At the
commencement of the return journey from Colchis, Medea encourages them to stop at the mouth
of the Halys river in order to propitiate the goddess Hecate. Referencing what was used in the
sacrifice for the propitiation, the narrator says:
…………………. καὶ δὴ τὰ μέν, ὅσσα θυηλὴν
κούρη πορσανέουσα τιτύσκετο — μήτε τις ἴστωρ
εἴη μήτ᾿ ἐμὲ θυμὸς ἐποτρύνειεν ἀείδειν —
ἅζομαι αὐδῆσαι· τό γε μὴν ἕδος ἐξέτι κείνου,
ὅ ῥα θεᾷ ἥρωες ἐπὶ ῥηγμῖσιν ἔδειμαν,
ἀνδράσιν ὀψιγόνοισι μένει καὶ τῆμος ἰδέσθαι. (Arg. 4. 247 – 252)
49
50

See Fowler, “Herodotos and His Contemporaries,” 62 – 87.
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………………………………Now the things, however many that
the girl prepared to carry out the sacrifice, — may no wise man
know them nor may my heart urge me to sing of them —
I fear to speak, and truly ever since that time, the sanctuary
which the heroes built for the goddess on the shore
remains for later generations of men to see even to this day.
The narrator’s statements manifest at least two devices which have been traced back to
Herodotus.51 The first of the devices is the overt self-refence that is noticeable in μήτ᾿ ἐμὲ θυμὸς
ἐποτρύνειεν ἀείδειν – ἅζομαι αὐδῆσαι: may my heart not urge me to sing – I am afraid to speak.52
The second device is the etiological reference to the sanctuary (τό ἕδος)53 built by the Argonauts,
which the narrator alludes to when he says that the sanctuary remains even to this day for later
generations of men to see: ἀνδράσιν ὀψιγόνοισι μένει καὶ τῆμος ἰδέσθαι. These devices,
according to Fowler, typically betray the historian’s voice.54 In his discussion of the historian’s
voice, Fowler indicates that a historian as an investigator intercedes between the reader and the
data at different points. Calling such an intercession an obtrusion, Fowler points out that that
obtrusion sometimes takes the form of first-person statements or another type of self-reference.
The use of first-person statements is the most obvious form of revelation of the historian’s voice.
However, historians also betray their voices by using other devices, some of which are
inconspicuous. Beside the overt self-reference, other devices through which the historian’s voice
is revealed include the use of scientific tools such as providing a proof (σημεῖον, τεκμήριον) or
proofs (μαρτύρια) and acknowledgement of sources. For example, in the passage cited above,
after the explicit first-person statement, the narrator cites the sanctuary (τό ἕδος), which was built
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as proof or evidence (σημεῖον, τεκμήριον, or μαρτύριον) for what he is telling the reader.55 So,
the narrator in the Argonautica behaves like the historian by using devices or tools typically used
by a historian. In the citation of proof (τεκμήριον) in this passage, to suggest that the sanctuary is
still extant, the narrator does not exactly use the distinctively Herodotean expression “ἔτι ἐς ἐμέ”
but rather says μένει καί τῆμος ἰδέσθαι.56 However, the term καί τῆμος here is equivalent to the
Herodotean expression, which the historian uses to refer to some monument or practice still
existing in his day. As Fowler puts it, such a citation of evidence “shows the historian
researching and establishing the links that exist between past and present.”57

Inquiry (ἱστορίη) and learning by inquiry (πεύθομαι)

Herodotus starts the Histories with a declaration that it is a publication or display (ἀπόδεξις) of
his inquiry (ἱστορίη). To have been involved in the inquiry (ἱστορίη) presupposes consultation of
sources or informants. For that reason, mentioning or citing sources of information in the
Histories should not be surprising. However, looking at the frequency with which Herodotus
discusses his sources, and the fact that he does so in the fifth century BCE when this had not
been the case with other historiographers hitherto,58 it is understandable why this original
tendency has come to be appreciated as a great part of his literary persona.59
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Indication of Herodotus’ consultation of sources is manifested by certain verbs such as,
ἀκούω, εὑρίσκω, πυνθάνομαι, λέγεται, φασί , etc.60 Some representative examples might help us
see how Herodotus reveals his association with his sources through the use of those verbs.
Talking about some of the things that the Greeks learned from the Egyptians such as the names
for the gods which formerly were unknown to the Pelasgian ancestors of the Greek worshipers,
Herodotus declares that he knows this to be the case because he heard of it at Dodona: ὡς ἐγὼ ἐν
Δωδώνῃ οἶδα ἀκούσας (Hdt. 2.52.1). When the Lydian king Alyattes sent to Delphi to inquire
about his protracted sickness, the Pythian priestess, reportedly, refused to answer the Lydians
until they had restored the temple of Athena which was in the Milesian territory. The temple had
been inadvertently burned down by the Lydian army during their war against the Milesians.
Herodotus states that he is aware of the priestess’ refusal to respond to the Lydians’ inquiry
because the Delphians are his source: Δελφῶν οἶδα ἐγὼ οὕτω ἀκούσας γενέσθαι … (Hdt.1.20.1).
Later, when Alyattes sought a truce with the Milesians, their leader Thrasybulus devised a ruse
(μηχανᾶται τοιάδε). Herodotus says he learns by inquiry that the ruse was the sole reason for the
eventual reconciliation between the two groups: ὡς ἐγὼ πυνθάνομαι, δι᾽ οὐδὲν ἄλλο ἐγένετο ἡ
διαλλαγή (Hdt. 1.22.1-2). We find out more about Herodotus’ method of inquiry when he gives a
report about his trip to Arabia. He reports that he went to a town there in order to learn about
winged serpents: ἦλθον πυνθανόμενος περὶ τῶν πτερωτῶν ὀφίων (Hdt. 2. 75.1). In the discussion
of customs, he makes a comparison between those of the Babylonians and what he learned about
the custom of the Eneti in Illyria by suggesting a similarity between the two and makes a
comment:
ὁ μὲν σοφώτατος ὅδε κατὰ γνώμην τὴν ἡμετέρην, τῷ καὶ Ἰλλυριῶν Ἐνετοὺς πυνθάνομαι
χρᾶσθαι… (Hdt. 1.196.1).
60
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The wisest of these, in our judgment, is one which I have learned by inquiry is also a
custom of the Eneti in Illyria…
Just like the Histories, acknowledgement of sources for the information received is
highlighted in the Argonautica using certain words such as πεύθομαι, φάτις, φατίζεται,
ἐνέπουσιν, κλείουσι, φασὶ, etc. The verb πυνθάνομαι is an apt indication of the historian’s efforts
to seek information. Basically, it means to learn either by hearsay or inquiry, and by extension, to
hear or inquire. Reminiscent of the manner of Herodotus, the Apollonian primary narrator and a
secondary narrator, Argus the son of Phrixus, manifest Apollonius’ use of the Herodotean
method through the adoption of an older form of this verb, one which is used more often by
poets. The verb πεύθομαι is an older form of πυνθάνομαι, and they both mean the same thing,
that is, to learn by hearsay or inquiry. The verb and its cognates πευθώ and πεῦσις are used to
refer to a situation in which an inquirer receives information from a source.61
The verb πεύθομαι appears five times in the entire Apollonian epic. Except for one case,
all the contexts in which the verb is used in the Argonautica occur in situations of inquiry, that is,
seeking for information from sources. When the Argonauts arrive in Cyzicus, they climb lofty
Dindymum to scout the routes of the gulf of Propontis. But before doing this, they seek
information about the routes through the gulf and beyond it from their host Cyzicus who is
unable to assist them with that information. The narrator recounts their conversation with the
Dolonian king Cyzicus before they climb Dindymum:
ἀλλήλους δ᾿ ἐρέεινον ἀμοιβαδίς· ἤτοι ὁ μέν σφεων
πεύθετο ναυτιλίης ἄνυσιν Πελίαό τ᾿ ἐφετμάς,
οἱ δὲ περικτιόνων πόλιας καὶ κόλπον ἅπαντα
εὐρείης πεύθοντο Προποντίδος· οὐ μὲν ἐπιπρὸ
ἠείδει καταλέξαι ἐελδομένοισι δαῆναι. (Arg. 1. 980 – 984)
61
In the active voice, the verb is πεύθω and means to give notice or lay an information. πεύθομαι has two cognates,
πευθώ which means tidings or news, and πεῦσις which means inquiry, question, or information. Both are useful in
understanding how the Apollonian narrator reveals his acknowledgement of sources just like what is seen in
Herodotus’ Histories.
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They alternately questioned each other, and from them, surely, he (Cyzicus)
learned by inquiry the purpose of their voyage and about Pelias’ commands,
while they learned by inquiry about the cities of his neighbors and the entire gulf
of the broad Propontis; but of what is ahead, he did not know enough
to tell them (the Argonauts) despite their longing to learn.
The verb ἐρέεινον (ἐρεείνω) which is used by the narrator here, and which means to ask or inquire
underscores the process of seeking and receiving information. To inquire from a source is to seek
to learn or obtain information from that source. In this case, Cyzicus is a source of information for
the Argonauts concerning other cities neighboring Cyzicus and the gulf of Propontis just as they
are a source for him about their voyage and Pelias’ commands. The use of the verb πεύθομαι here
is similar to that of Perseus in the Histories who learns the name of the city of Chemmis from his
mother: τὸ τῆς Χέμμιος οὔνομα, πεπυσμένον παρὰ τῆς μητρός (Hdt. 2. 91.6). For Perseus then,
his mother is his source. Perseus’ case is like that of Achilles who often learned listening to his
mother: πολλάκι γὰρ τό γε μητρὸς ἐπεύθετο νόσφιν ἀκούων, (Il. 17. 408) or Telemachus who says
that he learns by listening to the words of others: ἄλλων μῦθον ἀκούων πυνθάνομαι (Od. 2. 314 –
315). Also, we see the same sense in the Odyssey where the goddess Athena speaks about her
decision to guide Telemachus to Sparta and Pylos to seek for information about his beloved
father’s return, if perhaps he might hear of it: πέμψω δ᾿ ἐς Σπάρτην τε καὶ ἐς Πύλον ἠμαθόεντα |
νόστον πευσόμενον πατρὸς φίλου, ἤν που ἀκούσῃ (Od. 1. 93 – 94).
The sense of learning about a matter or an event through the action of inquiring, which is
put forward by the primary Apollonian narrator is also manifested by the secondary narrator
Argus the son of Phrixus in another passage of the epic. In his speech in which he tells the
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Argonauts about the alternative sea route, Argus uses the participle πευθομένοις (from the verb
πεύθομαι).62 Argus declares:
ἔστιν γὰρ πλόος ἄλλος, ὃν ἀθανάτων ἱερῆες
πέφραδον, οἳ Θήβης Τριτωνίδος ἐκγεγάασιν.
οὔ πω τείρεα πάντα, τά τ᾿ οὐρανῷ εἱλίσσονται,
οὐδέ τί πω Δαναῶν ἱερὸν γένος ἦεν ἀκοῦσαι
πευθομένοις· οἶοι δ᾿ ἔσαν Ἀρκάδες Ἀπιδανῆες … (Arg. 4. 259 -263)
For there is another sea route, which the priests of the immortals
who were offspring of Triton’s daughter Thebe made known.
Not yet did all the constellations (of stars) that revolve in the sky exist,
nor yet was there a sacred race of the Danaans to hear of
by inquirers. Only Apidanian Arcadians existed…
We should point out that Argus uses the participle πευθομένοις in a speech which contains
copious allusions to Herodotus’ Histories. Other parts of this speech and their allusions to
Herodotus and the prose tradition are discussed further in another chapter of this dissertation. In
addition to πευθομένοις, Argus also uses the verb ἀκοῦσαι in the speech. As indicated above,
these two verbs ἀκοῦσαι and πευθομένοις are among those used by Herodotus to show his
association with his sources. However, for our present purposes, what we need to make clear is that
πευθομένοις is used by Argus in a speech in which he refers to the antiquity of Egypt and engages
in its archaization. A recognition of this is useful in seeing that the use of πευθομένοις here could
refer not only to the Egyptians themselves who are interested in the matter of antiquity that is being
spoken of here, but also to Herodotus himself who frequently refers to the Egyptian priests as his
sources as well as to his work as an inquiry (ἱστορίη). The context and manner in which Argus
uses πευθομένοις in Apollonius’ Argonautica evokes Book 2 of the Histories in which
Herodotus discusses an experiment that was devised by the Egyptian pharaoh Psammetichus to
find out who were the oldest humans on earth. According to Herodotus, who cites Egyptian priests
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Looking at the overall context in which he uses this verb, I would suggest that the use of the participle here be
considered as an allusion to Herodotus’ Histories.
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as his source for this report, when Psammetichus was unable to learn in any way by inquiry
which people had first come into being, he devised a plan: Ψαμμήτιχος δὲ ὡς οὐκ ἐδύνατο
πυνθανόμενος πόρον οὐδένα τούτου ἀνευρεῖν, οἳ γενοίατο πρῶτοι ἀνθρώπων, ἐπιτεχνᾶται
τοιόνδε (Hdt. 2.2.2). The people described as πευθομένοις by Argus could also include
Herodotus who, as we see above, says that he went to Arabia in order that he might learn: ἦλθον
πυνθανόμενος (Hdt. 2. 75.1).63 Perhaps even more so, it refers to Herodotus who describes his
work as an inquiry (ἱστορίη). His inquiry entails learning about the history of different peoples
and their customs, that is, ethnography, a feature which is also imitated in the Argonautica. So,
what Argus is saying is that the Egyptian priests revealed the alternative route at a time when
there was not yet the sacred race of the Danaans that an inquirer (ethnographer) like Herodotus
might discover.64
When we consider the sense of learning from inquiry that is put forward by the primary
Apollonian narrator as well as the secondary narrator Argus the son of Phrixus, the use of the
verb πεύθομαι, which occurs in the catalogue of the Argonauts, becomes an acknowledgement of
the action or process of seeking information from sources just like what we see in Herodotus’
Histories. Looking at the contexts of all the other instances in which the verb is used in the
Argonautica, its occurrence in the catalogue cannot but be seen as an acknowledgement of the
process of seeking information from some source for that information. Having mentioned several
of the heroes who accompanied Jason, the narrator identifies Heracles as one of them in the
catalogue in this way:
63
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οὐδὲ μὲν οὐδὲ βίην κρατερόφρονος Ἡρακλῆος
πευθόμεθ᾿ Αἰσονίδαο λιλαιομένου ἀθερίξαι. (Arg. 1. 122 – 123)
Nor indeed the bodily strength of stout-hearted Heracles
made light of Jason’s longing, as we learn from inquiry.
The inclusion of Heracles among the Argonauts apparently comes from a source through which the
narrator learned (πευθόμεθα) that the hero was one of them. This lends credence to the perception
that the entire catalogue itself gives the impression of a recounting of a list of the Argonauts which
is drawn from a range of sources.65 The use of the verb πευθόμεθα (πεύθομαι) becomes a clear
acknowledgement of the process of seeking information from a source for the inclusion of
Heracles in the list. Since the first time this verb πεύθομαι appears in the Argonautica is here in
the catalogue, it sets the tone for its interpretation in the other four contexts where it appears in
the epic. Also, since there is no agreement among different authors in the Argonautic tradition
about who is included in the list of the Argonauts,66 the use of the verb by the Apollonian narrator
early in the Argonautica becomes an attempt to integrate this Alexandrian epic into the tradition by
declaring that this account is derived from a source. In a situation where erudition is part of the
game, the narrator expects the narratee to approach the text with some knowledge of the
Argonautic tradition. When the narrator uses the first person plural πευθόμεθα, it is inclusive,
and suggests an understanding that the narrator and the narratee are involved together in the
inquiry that leads to learning that Heracles answered Jason’s call.67
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Acknowledgment and Citation of Sources

Citation of sources, which is one of several devices once peculiar to historiography, has been
well adopted and adapted in the Argonautica. The number of references to sources which
permeate Apollonius’ epic does not just evoke a reminiscence of historiography, but uniquely
Herodotus’ Histories. Sometimes the narrator of the Alexandrian epic overly exerts himself to
make his attempts at referring to sources self-evident to the reader just like what is seen in
Herodotus’ accounts. A representative example is in the catalogue of the Argonauts where the
Apollonian primary narrator refers to the report of Caeneus’ death which is given by other poets:
ἤλυθε δ᾿ ἀφνειὴν προλιπὼν Γυρτῶνα Κόρωνος
Καινεΐδης, ἐσθλὸς μέν, ἑοῦ δ᾿ οὐ πατρὸς ἀμείνων.
Καινέα γὰρ ζωόν περ ἔτι κλείουσιν ἀοιδοὶ
Κενταύροισιν ὀλέσθαι, ὅτε σφέας οἶος ἀπ᾿ ἄλλων
ἤλασ᾿ ἀριστήων· ………….. ………….
(Arg. 1. 57 – 61)
And leaving wealthy Gyrton, Coronus came,
Caeneus’ son, — a brave man, but not better than his father.
For bards sing of how Caeneus, although still living,
perished at the hands of the Centaurs, when, all alone and
separated from the other heroes, he drove them ………….
Sometimes citation of sources also acts as a marker of allusion. The above-cited passage is a
good illustration of this feature. The reference to the bards’ reports here also marks an allusion to
Pindar. The narrator displays erudition and at the same time integrates his work with that of
Pindar. The Argonaut who is mentioned here is Coronus, but as if to justify the narrator’s remark
about Coronus in relation to his father in terms of bravery, the narrator displays his erudition by
telling the narratee what the bards say (κλείουσιν ἀοιδοὶ) about Caeneus’ bravery. But even more
importantly for our general discussion on allusions, the reference to Caeneus integrates the
Argonautica with the poetic tradition. In Pindar’s Fragment 128, there is a mention of Caeneus’
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disappearance, which occurs after he splits the earth with his foot upright. Pindar’s fragment
suggests that Caeneus is driven like a peg into the underworld while unwounded and still alive.
The fact that source-citation is also used sometimes as an allusive marker is evident in
another passage where the Apollonian primary narrator again clearly refers to poets using the
same expression as the one in the passage above (κλείουσιν ἀοιδοὶ). This comes very early in the
epic and is actually the first reference or allusive marker that is used by the primary narrator in the
Argonautica. It comes up just before the catalogue of the Argonauts. The narrator gives a report of
what his predecessors say about the construction of the Argo:
νῆα μὲν οὖν οἱ πρόσθεν ἔτι κλείουσιν ἀοιδοὶ
Ἄργον Ἀθηναίης καμέειν ὑποθημοσύνῃσιν.
νῦν δ᾿ ἂν ἐγὼ γενεήν τε καὶ οὔνομα μυθησαίμην
ἡρώων, δολιχῆς τε πόρους ἁλός, ὅσσα τ᾿ ἔρεξαν
πλαζόμενοι· Μοῦσαι δ᾿ ὑποφήτορες εἶεν ἀοιδῆς. (Arg. 1. 18 – 22)
Certainly, the former bards still tell of the ship,
that Argus built it based on Athena’s instructions.
But now I would recount the lineage and names
of the heroes, their journeys on the vast sea, and however many things they accomplished
as they wandered; and may the Muses be inspirers of my song.
While this passage may seem at first to be an apophasis or praeteritio, Jackie Murray’s work on it
has offered a new approach to its interpretation. Although she does not mention Richard Thomas’
typology of allusion, her analysis of this passage and its relationship to other passages in the
Argonautica fits within Thomas’ typology of correction. Murray persuasively argues that the
narrator sets up this passage at the onset of the epic as an allusion to some poets in the Argonautic
tradition whose position on the building of the Argo is later corrected by Apollonius. When that
correction is done through disparate contexts and voices in the later passages of the epic, contrary
to what those other poets say in their songs that the goddess Athena only provided instructions, the
Apollonian reader comes to know that Argus the son of Phrixus is not regarded as the builder of
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the Argo but rather, the goddess Athena is depicted as the builder, and Argus the son of Arestor is
her assistant.68
In addition to the two passages above being good illustrations of source-citations or
references acting as allusive markers, they are also useful in helping the reader appreciate the
different ways that citation of sources is done in the Alexandrian epic. The expression “the bards
sing” (οἱ …κλείουσιν ἀοιδοὶ) somewhat identifies the source even though the identification is not
by name but classification. The reference to bards might remind one of the several references to a
group like the Egyptian priests in the Histories whom Herodotus refers to often as his source on the
Egyptian logos. However, sources cited in the Argonautica are not always so clearly identified by
name or any other form of classification. Many of them fall under the category of Alexandrian
footnote.69 In such cases there is an acknowledgement of a source for the information without
much elaboration on that source. This way of citing sources is not just seen in the Argonautica
alone, it is also evident in the work of Apollonius’ fellow Alexandrian poet Callimachus. Before
introducing the stories of Tiresias and Actaeon in Lavacrum Palladis, Callimachus
acknowledges that the narrative is not originally from him but from others: μῦθος δ᾽ οὐκ ἐμός,
ἀλλ᾽ ἑτέρων (Hymn 5.56). Tress has persuasively suggested that Callimachus uses the phrase
μῦθος δ᾽ οὐκ ἐμός, ἀλλ᾽ ἑτέρων as a signpost or allusive marker to inform his audience that the
narrative about Tiresias’ blinding and Actaeon’s crime and punishment that is constructed in
Hymn 5 is part of the literary tradition.70 Although the attempt to indicate that the information
has been sourced from the literary tradition without mentioning the source specifically is called
Alexandrian footnote, it is a device that predates the works of Callimachus, Apollonius and the
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other Alexandrian writers. Acknowledgement of sources in general may also have predated
Herodotus, but part of his literary persona is informed by his copious citations of sources, and a
unique way of doing source-citation without mentioning the name of the informant seems to be a
device that he revolutionized. The Alexandrian writers, therefore, seem to have adopted
Herodotus as their model on the use of this device. But as is also typical of them in other aspects
of their works, they are innovative in their use and adaptation of the device, which is why
perhaps the expression Alexandrian footnote has come to be recognized.
Herodotus revolutionized how to do source-citation with an impersonal use of the verb
λέγεται without mentioning the name of the informant.71 He uses other expressions such as φάτις
and φασι in this same way, but λέγεται appears to be his own device.72 It should be said that while
the verb λέγεται is used in the Histories sometimes with the identity of the source clearly stated,
it is more often used when Herodotus does not explicitly name his source. Often when it is used
without the name of the informant cited, it is to say that the information comes from the tradition
with the implication of his own personal distance from the tradition.73 For example, in his
description of the island called Chemmis, Herodotus specifically uses the verb while mentioning
the Egyptians as his source and reporting that they (the Egyptians) claim that the island floats:
λέγεται δὲ ὑπ᾽ Αἰγυπτίων εἶναι αὕτη ἡ νῆσος πλωτή (Hdt. 2.156.1). However, in his account of
what he has learned about the Egyptian king Amasis; the historian simply uses the verb λέγεται
without naming his source:
λέγεται δὲ ὁ Ἄμασις, καὶ ὅτε ἦν ἰδιώτης, ὡς φιλοπότης ἦν καὶ φιλοσκώμμων καὶ
οὐδαμῶς κατεσπουδασμένος ἀνήρ: ὅκως δέ μιν ἐπιλείποι πίνοντά τε καὶ εὐπαθέοντα τὰ
ἐπιτήδεα, κλέπτεσκε ἂν περιιών: (Hdt. 2.174.1)
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It is said that even when Amasis was a private individual he was fond of drinking and
jesting and was not at all a serious man; and that when his drinking and self-indulgence
cost him the bare necessities, he would go around stealing.
In another report about the reign of the same king, Herodotus again uses the expression λέγεται
without again mentioning the source of the information:
ἐπ᾽ Ἀμάσιος δὲ βασιλέος λέγεται Αἴγυπτος μάλιστα δὴ τότε εὐδαιμονῆσαι καὶ τὰ ἀπὸ τοῦ
ποταμοῦ τῇ χώρῃ γινόμενα καὶ τὰ ἀπὸ τῆς χώρης τοῖσι ἀνθρώποισι, καὶ πόλις ἐν αὐτῇ
γενέσθαι τὰς ἁπάσας τότε δισμυρίας τὰς οἰκεομένας. (Hdt. 2.177.1)
It is said that while Amasis was king, Egypt attained to its greatest prosperity, in terms of
what the river did for the land and the land for its people: and that there were all together
twenty thousand inhabited cities in it (Egypt).
Just like he does with λέγεται, Herodotus sometimes name the source of the report or story while
using the noun φάτις and the verb φασι, and at other times he leaves out the identity. In his account
of the disparaging remarks that the Corinthians fled a battle scene during the Persian wars,
Herodotus mentions the Athenians as the source of that report about the Corinthians: τοιαύτη φάτις
ἔχει ὑπὸ Ἀθηναίων (Hdt. 8. 94.4). However, in another account where he talks about Demaratus,
the Spartan who advises Xerxes on what argument to adopt in making a claim of succession,
Herodotus leaves out the source of the information:
οὗτος ὡνὴρ πυθόμενος τῶν Δαρείου παίδων τὴν διαφορήν, ἐλθών, ὡς ἡ φάτις μιν ἔχει,
Ξέρξῃ συνεβούλευε λέγειν πρὸς τοῖσι ἔλεγε ἔπεσι, ὡς αὐτὸς μὲν γένοιτο Δαρείῳ ἤδη
βασιλεύοντι καὶ ἔχοντι τὸ Περσέων κράτος, Ἀρτοβαζάνης δὲ ἔτι ἰδιώτῃ ἐόντι Δαρείῳ.
(Hdt. 7.3.2)
Learning of the contention between the sons of Darius, this man, as the story goes, came
and advised Xerxes to add this to what he said: that he had been born when Darius was
already king and held sway over Persia, but Artobazanes when Darius was yet a common
man.
An important point to emphasize is that the use of the expression λέγεται particularly in cases
where the source is not named becomes popular and frequently used in historiography and
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mythography only after Herodotus.74 Although Apollonius does not use the Herodotean
expression λέγεται, he seems to have adopted φάτις and φασι, and innovatively uses other
expressions. In addition to φάτις and φασι, Apollonius uses φατίζεται, ὑδέονται, and ἐνέπουσιν in
a manner similar to Herodotus. In different passages where these words are used, the reader
understands that there is an acknowledgement that the information has been obtained from
somewhere. The acknowledgement conveys the same sense in which λέγεται is used in the
Histories, that is, the idea that the information is sourced from the tradition with the implication
of the poet’s distance from his source, which happens to be the tradition itself. Such implied
distance from the source suggests that the poet is saying that the information is there to be
verified or falsified.
Apollonius uses the verb φατίζεται thrice in the epic and all the contexts in which this
occurs convey the idea of source-citation. Even in the case of two passages in which the reader is
being told what specific names are given to certain places or objects, there is still the impression
left by the narrator that the reader is being given information which is sourced from the tradition.
Speaking of the rock around which the Argonauts cast their ship’s cable when they unwittingly
return to the land of the Doliones, the narrator says the rock is still called Sacred rock: Ἱερὴ δὲ
φατίζεται ἥδ᾿ ἔτι πέτρη (Arg. 1.1019). Also, referring to a harbor where he claims there is evidence
of the Argonauts having stayed there at some point, the narrator says the place is eponymously
named the harbor of Argo: ἔνθα λιμὴν Ἀργῷος ἐπωνυμίην πεφάτισται (Arg. 4.658). The
information given in the case of Sacred rock suggests the work of a narrator who, like the historian
and specifically Herodotus, attempts to research and establish the links that remain between the
past and the present by referring to some monument or practice that still exists in his day
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(φατίζεται ἥδ᾿ ἔτι).75 However, the use of the verb φατίζεται in the Herodotean manner in which
the source is not identified by name is much more obvious in the presentation of the information
about the parentage of Orpheus who is also listed as one of the Argonauts by the narrator:
πρῶτά νυν Ὀρφῆος μνησώμεθα, τόν ῥά ποτ᾿αὐτὴ
Καλλιόπη Θρήικι φατίζεται εὐνηθεῖσα
Οἰάγρῳ σκοπιῆς Πιμπληίδος ἄγχι τεκέσθαι.
αὐτὰρ τόν γ᾿ ἐνέπουσιν ἀτειρέας οὔρεσι πέτρας
θέλξαι ἀοιδάων ἐνοπῇ ποταμῶν τε ῥέεθρα· (Arg. 1. 23 – 27)
First then let us mention Orpheus, whom at some time,
it is said, Calliope herself, after making love to Thracian
Oeagrus, bore near the peak of Pimpleia.
And, they say, the indestructible rocks on the mountains
and the channels of rivers, he enchanted with the sound of his songs.
It would seem to be obvious here that Apollonius uses two verbs, φατίζεται and ἐνέπουσιν, just
like Herodotus might use the verb λέγεται. Both φατίζεται and ἐνέπουσιν suggest that the
information has been taken from somewhere without identifying the source and with the
implication of the narrator’s distance from his source. It is as if the narrator or poet is saying this
is the information about Orpheus’ parentage and prowess that I learned by inquiry from the
tradition, and it is there for the reader to test its verifiability or falsifiability. For a reader who
might want to test it, the narrator offers evidence of what he recounts about Orpheus’ prowess
saying the signs still exist to date on the Thracian shore of Zone: κείνης ἔτι σήματα μολπῆς/ ἀκτῇ
Θρηικίῃ Ζώνης (Arg. 1. 28 – 29).
The verb ἐνέπουσιν which is used in reference to Orpheus’ prowess is used again as an
Alexandrian footnote in another passage:
ὦκα δὲ Καλλιχόροιο παρὰ προχοὰς ποταμοῖο
ἤλυθον, ἔνθ᾿ ἐνέπουσι Διὸς Νυσήιον υἷα,
Ἰνδῶν ἡνίκα φῦλα λιπὼν κατενάσσατο Θήβας,
ὀργιάσαι στῆσαί τε χοροὺς ἄντροιο πάροιθεν,
ᾧ ἐν ἀμειδήτους ἁγίας ηὐλίζετο νύκτας,
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ἐξ οὗ Καλλίχορον ποταμὸν περιναιετάοντες
ἠδὲ καὶ Αὔλιον ἄντρον ἐπωνυμίην καλέουσιν. Arg. 2. 904 – 910
Soon they arrived at the mouth of the Callichorus river,
where, they say, Zeus’ Nysean son,
after leaving the tribes of Indians settled at Thebes,
celebrated his rites and established choruses in front of the cave
in which he had spent grim nights of rituals,
and from that time, the dwellers in the neighborhood
have called the river by the name of Callichorus and the cave Aulion.
At first, the reference to the locals who called the river Callichorus and the cave Aulion might
seem to be an indication of source citation with the identity of the source revealed, but with a
closer inspection, the employment of ἐνέπουσι suggests information derived from the tradition, and
without a specific source named. It seems to be information obtained from the etiological tradition
that seeks to explain the origin of the rites and choruses instituted by Apollo. The phrase ἐξ οὗ
…..περιναιετάοντες ἐπωνυμίην καλέουσιν suggests that the local inhabitants started the tradition,
but the narrator is not referring to them as his source. That this is a narrative that seeks to explain
etiology and eponyms can be seen in the literal translation of Καλλίχορον as the sweet chorus
established by Apollo and ηὐλίζετο, which means a resting place, as Aulion, the cave where
Apollo rested. There is a similar passage to this which also involves the use of the ἐνέπουσιν.
During their worship of the goddess Rhea who is called the Dindymian Mother in the epic, the
Argonauts experience some wonders, and one of them leads to a spring to be named after Jason:
.………………………………..ἡ δὲ καὶ ἄλλο
θῆκε τέρας· ἐπεὶ οὔ τι παροίτερον ὕδατι νᾶεν
Δίνδυμον, ἀλλά σφιν τότ᾿ ἀνέβραχε διψάδος αὔτως
ἐκ κορυφῆς ἄλληκτον· Ἰησονίην δ᾿ ἐνέπουσιν
κεῖνο ποτὸν κρήνην περιναιέται ἄνδρες ὀπίσσω. (Arg. 1. 1145 – 1149)
……………………………. and yet another
miracle, she performed; for water had never before flowed
on Dindymum, but then, just like that, it gushed forth for them
from the arid peak unceasingly. Jason’s spring,
the dwellers of the neighborhood have since then called that water.
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The adverb ὀπίσσω which means hereafter suggests that the locals started calling the spring by
Jason’s name after the miracle was performed by Rhea, but it does not mean the locals are the
narrator’s source for the information. We also see in the case of the Callichorus river and Aulion
cave that the narrator refers to how the tradition started but does not say the locals are his source.
Although there is no allusive marker given here that could help the reader know if there is a
reference to the tradition or any other source, the context may be helpful. The context is that of the
Argonauts establishing Rhea’s worship on mount Dindymum near Cyzicus. This may suggest that
the narrator attempts to explain that this spring originated when Rhea’s worship was established by
the Argonauts, and since then the locals have been calling it Jason’s spring. So, the source may be
the etiological tradition like the passage above.
The narrator in the Argonautica also uses the noun φάτις to give information about the
parentage of another Argonaut Augeas without identifying the source just like the case of
Orpheus above. The reader is told that in response to Jason’s invitation, Augeas who indeed is
said to be Helius’ son also came: βῆ δὲ καὶ Αὐγείης, ὃν δὴ φάτις Ἠελίοιο ἔμμεναι (Arg. 1. 172 –
173). It is as if the narrator wants the reader to have additional background information about
Augeas without stating where that information comes from. The adoption of the noun φάτις is
easier to detect in another passage where it is combined with another aspect of Herodotus’
treatment of the information that he has received. More of this other aspect is discussed below. But
for the present purposes, it should be said that Herodotus tends to speak about having seen
evidence or a proof that corroborates the information that he has received.76 Apollonius seems to
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have modeled his account of the death of the Argonaut Tiphys on Herodotus by combining the
Herodotean feature of claiming to have seen evidence (σημεῖον, τεκμήριον, or μαρτύριον) with the
use of the noun φάτις:
τίς γὰρ δὴ θάνεν ἄλλος; ἐπεὶ καὶ ἔτ᾿ αὖτις ἔχευαν
ἥρωες τότε τύμβον ἀποφθιμένου ἑτάροιο·
δοιὰ γὰρ οὖν κείνων ἔτι σήματα φαίνεται ἀνδρῶν.
Ἁγνιάδην Τῖφυν θανέειν φάτις· οὐδέ οἱ ἦεν
μοῖρ᾿ ἔτι ναυτίλλεσθαι ἑκαστέρω. ἀλλά νυ καὶ τὸν
αὖθι μινυνθαδίη πάτρης ἑκὰς εὔνασε νοῦσος,
εἰσότ᾿ Ἀβαντιάδαο νέκυν κτερέιξεν ὅμιλος. (Arg. 2. 851 – 857)
Who else then died? Since yet again
the heroes heaped up another tomb at that time for a perished comrade;
for there are still two apparent grave-markers of those men.
It is reported that Hagnias’ son Tiphys died; nor was it
his fate to voyage by sea any further. But rather him also,
a short-lived illness put to sleep there, afar from his native land,
when the crew had just buried the corpse of Abas’ son with due honors.
The narratological question and the adducing of grave markers work well together with the use of
φάτις to suggest that the narrator seems to have worn the historian’s garb in his account of Tiphys’
death. Again, the use of φάτις here gives the impression that one is reading a researcher’s work. It
is as if the researcher is saying that there is a report (φάτις) that Tiphys died here, and that the
grave markers corroborate that report by serving as evidence. This is the way that Herodotus
sometimes gives accounts of things in the Histories.
The verb φασί appears four times in the Apollonian epic. Hunter is probably right that this
verb is used as a common trick of style in epic.77 Although he does not really explain what the trick
is and what role the trick is expected to play, he may have been considering the way φασί is used in
the Homeric epics.78 In all the occurrences in the Homeric epics both in the Iliad and Odyssey
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including the passages that are cited by Hunter, Il. 17.674 and Il.19. 415-16,79 φασί is used mostly
for general sayings by people or “men”. This point is made clear in Achilles’ remarks to Patroclus
in which he asserts that people say Menoetius is still living: ζώειν μὰν ἔτι φασὶ Μενοίτιον (Il.
16.14). The use of φασί in those Homeric passages does not suggest an indication of
acknowledgement of sources that we see in Herodotus and Apollonius. An additional example in
the Homeric epics is the reference to herbal treatments where Eurypylus begs Patroclus to heal his
wounds by sprinkling soothing herbs of healing power which “they say you learned from
Achilles”: ἐπὶ δ᾿ ἤπια φάρμακα πάσσε, | ἐσθλά, τά σε προτί φασιν Ἀχιλλῆος δεδιδάχθαι (Il. 11.
831). Another example in the Iliad is that of its occurrence in Menelaus’ address to Zeus where he
tells the god that men say Zeus’ mind surpasses all others: Ζεῦ πάτερ, ἦ τέ σέ φασι περὶ φρένας
ἔμμεναι ἄλλων (Il.13. 631).80 However, unlike the Iliad where the verb is used mostly by the
characters of the epic, in the Odyssey, the Homeric narrator describes Olympus as a place where
men say the seat of the gods stands firm: Οὔλυμπόνδ᾿, ὅθι φασὶ θεῶν ἕδος ἀσφαλὲς αἰεὶ | ἔμμεναι
(Od. 6. 42).81 Also, in the Odyssey, the character of Odysseus speaks to Penelope about her
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husband and describes him as someone who people say resembles the gods: Ὀδυσῆ᾿, ὅν φασι θεοῖς
ἐναλίγκιον εἶναι (Od. 19. 267).
In the Apollonian epic, both in the case of the narrator and the character, there is a good
reason to believe that the verb is being used in a way that conveys erudition, and by extension, a
demonstration of special knowledge that speaks to consultation of sources on the matters being
talked about. This point needs to be considered since the objective for the use of the verb by the
Hellenistic poets is different from that of Homer. Hellenistic poets use φασί, just like φάτις, to
acknowledge rather than to conceal their use of a source.82 That this is the case with the Apollonian
narrator may be the reason why another form of this same verb is used in contexts that are also
clear exhibitions of the Alexandrian footnote. The verb φασί is the present indicative active form of
φημί. We see the use of the perfect indicative passive form πέφαται only in Apollonius’
Argonautica.83 But the use of πέφαται in the Alexandrian epic seems to convey the same idea as
φασί.84 Talking about the Argonauts’ ascent of lofty Dindymum, the narrator says they took the
path which is called Jason’s way: ἥδε δ᾿ Ἰησονίη πέφαται ὁδός, ἥν περ ἔβησαν (Arg. 1.988). In
another context where the narrative focuses on the reason Zeus sends the Etesian winds, the
narrator tells the story of Aristaeus the son of a certain Cyrene who is said to have been pasturing
sheep near the marsh of the Peneus among men of former times: Κυρήνη πέφαταί τις ἕλος πάρα
Πηνειοῖο | μῆλα νέμειν προτέροισι παρ᾿ ἀνδράσιν· (Arg. 2. 500 – 501).
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It is remarkable that the use of φασί is shared evenly between the primary narrator and
Argus the son of Phrixus who is also considered a secondary narrator. The first time the primary
narrator uses the verb is within the context of describing the Thermodon river. The detailed
description of the river as well as the streams issuing from it and going towards the sea suggests
a special knowledge that one could only imagine have been obtained from a written source on
rivers.85 Those streams, according to the narrator, have only one source (the Thermodon river),
which flows down to the plain from the high mountains (ἐξ ὀρέων… ὑψηλῶν), which, they say,
are called the Amazonian mountains: ἅ τέ φασιν Ἀμαζόνια κλείεσθαι·( Arg. 2.977). The second
time the verb is used by the narrator, there is again a display of special knowledge of herbs.
Speaking about the drug that Medea would later give Jason for his preparation for the contest
with the brazen bull, the narrator mentions that she took from the hollow chest a drug which they
say is called Promethean: ἡ δὲ τέως γλαφυρῆς ἐξείλετο φωριαμοῖο | φάρμακον, ὅ ῥά τέ φασι
Προμήθειον καλέεσθαι (Arg. 3. 844 – 845). Just after saying this, we get the impression of a
narrator whose knowledge of the drug in question is profound. He does not just talk about the
efficacy of the drug; he gives a detailed description of its origin, explaining that it is an herb that
sprouted from the ichor of tortured Prometheus. He describes its different features, and the rites
involved before the herb is cut. Hunter’s suggestion of Sophocles’ The Colchian Women and
Rhizotomi (‘root-cutters’) as possible sources for the information provided by the narrator is only
rivaled by his other suggestion of a possible contemporary source.86 Since there was much
writing on pharmacology and magic in Alexandria during the time Apollonius was composing
his epic, any of those contemporaneous works could have been a good source for the information
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provided in this passage. Whatever the source might be, looking at the use of the verb φασί by the
primary narrator, the sense of research is evoked. The use of the verb in the two different passages
evokes a similar effect of thinking that the narratee is listening to a narrator who has knowledge of
esoteric matters (or as if the reader is reading from a catalogue that deals with exclusive matters).
This sort of information given by the primary narrator is a good example of a device among others
that Fowler says the historian uses to reveal his voice print. The device in this case is the giving of
unusual information that implies special knowledge or research, and it is found in the works of
historiographers especially Herodotus.87 When we consider that two different verbs κλείεσθαι and
καλέεσθαι are used with φασί in reference to the Promethean drug, it would seem that they are
allusive markers which the primary narrator uses to declare that he is giving information that he
has received from somewhere else, that is, the tradition.
The secondary narrator, a character in the Alexandrian epic, Argus first uses the verb
φασί in a similar way to the primary narrator’s use of it in the two passages cited above. In
explaining the difficulty of obtaining the golden fleece from where it is kept, Argus tells the
Argonauts that the fleece is guarded by a snake and uses the verb φασί in his description of the
birthplace of the snake. Talking about its genealogy, Argus mentions that the snake was born by
the rock of Typhaon:
ἔνθα Τυφάονά φασι Διὸς Κρονίδαο κεραυνῷ
βλήμενον, ὁππότε οἱ στιβαρὰς ἐπορέξατο χεῖρας,
θερμὸν ἀπὸ κρατὸς στάξαι φόνον· (Arg. 2. 1211 – 1213)
Where they say that through the thunderbolt of Zeus, Cronus’ son, Typhaon
having been smitten, when he stretched out his strong hands,
shed warm blood drop by drop from his head.
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The revelation of genealogies is one of the ways in which special knowledge or research is
revealed in historiography.88 We can see a similarity between the primary narrator and Argus in
terms of the display of special knowledge here. While the primary narrator’s use of the verb
reveals special knowledge of nomenclature, flora, herbs, rivers and places, Argus’ first use of the
verb reveals special knowledge of genealogies. The second use of the verb φασί by the character of
Argus, and its final use in the Argonautica occurs in Argus’ speech in which he discusses the
alternative route to Orchomenus. Argus uses two different types of Alexandrian footnote in this
speech, ὑδέονται and φασί:
…………. οἶοι δ᾿ ἔσαν Ἀρκάδες Ἀπιδανῆες,
Ἀρκάδες, οἳ καὶ πρόσθε σεληναίης ὑδέονται
ζώειν φηγὸν ἔδοντες ἐν οὔρεσιν· οὐδὲ Πελασγὶς
χθὼν τότε κυδαλίμοισιν ἀνάσσετο Δευκαλίδῃσιν,
ἦμος ὅτ᾿ Ἠερίη πολυλήιος ἐκλήιστο
μήτηρ Αἴγυπτος προτερηγενέων αἰζηῶν,
καὶ ποταμὸς Τρίτων εὐρύρροος, ᾧ ὕπο πᾶσα
ἄρδεται Ἠερίη, Διόθεν δέ μιν οὔ ποτε δεύει
ὄμβρος· ἅλις προχοῇσι δ᾿ ἀνασταχύουσιν ἄρουραι.
ἔνθεν δή τινά φασι πέριξ διὰ πᾶσαν ὁδεῦσαι
Εὐρώπην Ἀσίην τε βίῃ καὶ κάρτεϊ λαῶν
σφωιτέρων θάρσει τε πεποιθότα· …….. (Arg. 4. 263 – 274)
……………….There were Apidanian Arcadians alone, Arcadians who are reported to
have lived eating acorns in the mountains even before the moon existed; nor was the
Pelasgian land ruled at that time by the renowned sons of Deucalion, when Egypt, the
mother of vigorous men born earlier, was celebrated as Eërie with many cornfields and the
wide-flowing river was called Triton, by which all of Eërie is watered, for Zeus’ rain never
wets it, but the fields sprout up with grains because of floods in great quantities. From here,
they say, a man traveled all around the entire Europe and Asia, having relied on the
strength, might, and courage of his soldiers…….
What we see here is the use of the two verbs ὑδέονται and φασί in a speech that reveals
something that is similar to what has been discussed above with respect to all the other
occurrences of the verb φασί and more. The entire speech reveals that this character has
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knowledge of the history of peoples including Egyptians, Arcadians, and Pelasgians; geography
especially cartography of rivers and sea routes; climate and flora of Egypt, its customs, its former
name and of its river; and its attempt to colonize other parts of Europe and Asia that eventually
resulted in the founding of Aea among other cities that the Egyptians founded under the
leadership of their unnamed leader. The verb ὑδέονται is favored by the Alexandrian poets
Callimachus and Aratus in the discussion of these types of topics which are covered in Argus’
speech.89 Hunter remarks that the epanalepsis which can be detected in the repetition of the name
Ἀρκάδες suggests that Apollonius may have had a source in mind and that that would make
ὑδέονται an Alexandrian footnote.90 Looking at the way ὑδέονται is used here and in the only
other passage where it appears in the epic, it does seem that it is meant to be an Alexandrian
footnote.91 Also, considering the different points made by Argus in the speech including the
description of Arcadians eating acorns, the climate and antiquity of Egypt as well as its
colonizing campaign that resulted in the founding of Colchis, there is a strong argument to be
made for Herodotus as the most probable source that Apollonius could have had in mind. The
allusion to Herodotus’ Histories concerning those topics, particularly the antiquity of Egypt as
well as the relationship between Colchis and Egypt is discussed further in another chapter of this
dissertation.
The point made here about the verb ὑδέονται is also applicable to φασί, that is, they are
both Alexandrian footnotes, and serve as allusive markers. However, Apollonius surpasses
himself in the innovative use of φασί. When an Alexandrian footnote is well integrated into the
narrative, it is more difficult to detect its use immediately as a footnote. Looking at the way φασί
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is used in Argus’ speech, what we see is Apollonius weaving the footnote into the Argonautic
narrative itself and coopting the character of Argus in the use of the verb. Just as this same
character is used by Apollonius in his correction of his predecessors who say the Argo was built
based on Athena’s instructions, he is coopted and employed again to indicate that the legend of
the unnamed leader who is called Sesostris in the Histories is part of the literary tradition.92
Doing this integrates the Argonautica with the prose tradition just as it does with the poetic
tradition. Seen this way, the omission of the Egyptian leader’s name would seem to be deliberate.
There is more on this in another chapter of this dissertation.

Additional/Alternative sources

Another feature of the Argonautica that suggests that it acknowledges sources in the manner of
Herodotus’ Histories is the indication of alternative sources. Herodotus seems to be the
originator of the idea of presenting alternative versions of aspects of the historian’s report since
there is no known coverage of alternative sources in writers before him.93 Even where the feature
of reporting variant versions of the same material is found in the works of later writers after him,
it is still less frequent than in the Histories.94 The presentation of variant versions seems to be
another distinctive trait of his approach to historical research and literary persona.95 Sometimes
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when Herodotus gives a report of alternative versions which have been obtained from different
sources, he remarks on their relative merits. He also sometimes combines sources by showing
them to be corroborating or discrepant accounts. His report sometimes includes full versions of
the different accounts, and at other times, there would be a full version of one account and a
summarized version of the other.96 Herodotus does not always declare his preference between the
alternative versions, but he does this often enough and in different ways. He is sometimes stark
in his rejection of a version and at other times merely seems skeptical without necessarily
rejecting the alternative version. A representative example of alternative versions is Herodotus’
report on the bronze mixing bowl that the Lacedaemonians decided to give the Lydian king
Croesus. This mixing bowl did not reach the intended destination. The reason for that is given in
two accounts:
οἱ μὲν Λακεδαιμόνιοι λέγουσι ὡς ἐπείτε ἀγόμενος ἐς τὰς Σάρδις ὁ κρητὴρ ἐγίνετο κατὰ
τὴν Σαμίην, πυθόμενοι Σάμιοι ἀπελοίατο αὐτὸν νηυσὶ μακρῇσι ἐπιπλώσαντες: αὐτοὶ δὲ
Σάμιοι λέγουσι ὡς ἐπείτε ὑστέρησαν οἱ ἄγοντες τῶν Λακεδαιμονίων τὸν κρητῆρα,
ἐπυνθάνοντο δὲ Σάρδις τε καὶ Κροῖσον ἡλωκέναι, ἀπέδοντο τὸν κρητῆρα ἐν Σάμῳ,
ἰδιώτας δὲ ἄνδρας πριαμένους ἀναθεῖναί μιν ἐς τὸ Ἥραιον. (Hdt. 1. 70.2 – 3)
The Lacedaemonians say that when the bowl was near Samos on its way to Sardis, the
Samians having learned about it, attacked them in their warships and carried it off; but
the Samians themselves say that the Lacedaemonians who were bringing the bowl, came
very late, and having learned that Sardis and Croesus had been seized, sold the bowl
in Samos to certain private men, who after buying it set it up in the sanctuary of Hera.
Herodotus’ conclusion of the report is interesting. He concludes by saying that is that about the
bowl: κατὰ μέν νυν τὸν κρητῆρα οὕτω ἔσχε (Hdt. 1. 70.3). But the reader can easily detect that
Herodotus is skeptical of the Lacedaemonians’ version and prefers the Samians’ account because
he remarks that perhaps when the men who sold the bowl got to Sparta, they might have claimed
that the bowl was stolen by the Samians: τάχα δὲ ἂν καὶ οἱ ἀποδόμενοι λέγοιεν ἀπικόμενοι ἐς
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Σπάρτην ὡς ἀπαιρεθείησαν ὑπὸ Σαμίων. (Hdt. 1. 70.3). This manner of rejecting a version is
different from the way he speaks about the Greeks’ account of the experiment by the Egyptian
king Psammetichus who wanted to find out who were the first humans. According to the
Egyptians, for the experiment, Psammetichus gave two newborn children to be raised among
some livestock, and also ordered that no one utter a word in their presence. Herodotus starkly
rejects the Greeks’ account concerning the experiment:
Ἕλληνες δὲ λέγουσι ἄλλα τε μάταια πολλὰ καὶ ὡς γυναικῶν τὰς γλώσσας ὁ Ψαμμήτιχος
ἐκταμὼν τὴν δίαιταν οὕτω ἐποιήσατο τῶν παίδων παρὰ ταύτῃσι τῇσι γυναιξί. (Hdt. 2.
2.5)
The Greeks say among many foolish things that with the tongues of certain women
having been cut out, Psammetichus made the children live with those women.
The feature of presenting alternative versions appears twice in the Argonautica. In one,
the narrator presents the case of an object which is differently defined by two sources (Arg. 4.
982 – 992). The second one is about the amber found in the mythical river called Eridanus (Arg.
4. 595 – 626). In both appearances, the Herodotean hand is at work. As we have established
above, φάτις is used by Apollonius as an Alexandrian footnote to indicate acknowledgement of
sources just as we have also said that the verb κλέω is used to acknowledge or cite a source (the
bards sing: κλείουσιν ἀοιδοὶ). The narrator uses these two verbs to distinguish two different
sources and their different explanations of the object which lies under the land occupied by the
Phaeacians:
ἔστι δέ τις πορθμοῖο παροιτέρη Ἰονίοιο
ἀμφιλαφὴς πίειρα Κεραυνίῃ εἰν ἁλὶ νῆσος,
ᾗ ὕπο δὴ κεῖσθαι δρέπανον φάτις—ἵλατε Μοῦσαι,
οὐκ ἐθέλων ἐνέπω προτέρων ἔπος—ᾧ ἀπὸ πατρὸς
μήδεα νηλειῶς ἔταμε Κρόνος· οἱ δέ ἑ Δηοῦς
κλείουσι χθονίης καλαμητόμον ἔμμεναι ἅρπην·
Δηὼ γὰρ κείνῃ ἐνὶ δή ποτε νάσσατο γαίῃ,
Τιτῆνας δ᾿ ἔδαε στάχυν ὄμπνιον ἀμήσασθαι,
Μάκριδα φιλαμένη. Δρεπάνη τόθεν ἐκλήισται
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οὔνομα Φαιήκων ἱερὴ τροφός· ὣς δὲ καὶ αὐτοὶ
αἵματος Οὐρανίοιο γένος Φαίηκες ἔασιν. (Arg. 4. 982 – 992)
There is a wide-spreading and rich island in front of
the Ionian strait, in the Ceraunian sea,
Beneath which is said to lie the sickle – pardon me, Muses,
Unwillingly do I mention my predecessors’ words – with which
Cronus ruthlessly cut off his father’s genitals. Others, however,
say it is the reaping sickle of indigenous Demeter.
For Demeter once lived in that land
and taught the Titans how to reap the bountiful grain,
because of her affection for Macris. For that reason, Drepane
has been the name that the divine nurse of the Phaeacians is called. And they themselves
the Phaeacians are thus by race from Uranus’ blood.
At first sight, this passage seems to be nothing other than just a simple presentation of alternative
versions of a story about the object, a sickle (δρέπανον) or reaping scythe (καλαμητόμον ἅρπην).
Seen that way, the narrator appears not to declare his preference between the alternative versions,
which could also be regarded as a Herodotean feature.97 However, looking at it much more
closely the second time, one would notice that a preference has been betrayed in a way not
dissimilar from Herodotus’ report on the explanations given by the Samians and
Lacedaemonians for the bronze mixing bowl. Apollonius makes the two versions clear in the use
of those verbs φάτις and κλείουσιν by identifying one source with the sickle that cut off Uranus’
genitals and the other with the reaping scythe with which Demeter taught the Titans how to
harvest grain.98 But when we consider that the narrator says the divine nurse of the Phaeacians is
called Drepane (Δρεπάνη) which is etymologically connected to δρέπανον (sickle), and that the

97

Cuypers thinks that the presentation here is unlike Herodotus and argues that the narrator “does not weigh the
relative merits of the competing stories or declare a preference.” See Martine Cuypers, “Apollonius Rhodius,” In:
Narrators, Narratees and Narratives in Ancient Greek Poetry, 50.
98
That the object used in Uranus’ castration is the sickle, and where it may have been sourced, see Acusilaus FGrH
2F4; Alcaeus fr. 441 Lobel-Page; and that the sickle used is the one Demeter got from Hephaestus and used to teach
the Titans agricultural skills, see the schol. on Arist. fr.512 Rose, Tzetzes schol. on Lycophr. 762, 869; and Green,
332.

41

island itself which used to be called Macris is now Drepane,99 and finally that the Phaeacians
themselves are descended from the blood spilled when Uranus was castrated,100 the narrator’s
preferred explanation is thus revealed in a Herodotean manner. It is a subtle admission that the
source which calls the object the sickle that was used in the castration of Uranus gives the
narrator’s preferred explanation. Apollonius’ use of this Herodotean feature here is also
underscored by the fact that Homer says the Phaeacian king Alcinous is a descendant of
Poseidon and not Uranus (Od. 7.56).
After the Argo’s speaking beam informs the Argonauts of Zeus’ anger which has been
roused because of the murder of Medea’s brother Apsyrtus, and asks them to seek to be cleansed
of that murder through Circe’s instructions, they passed into the innermost part of the Eridanus
river (ἐς δ᾿ ἔβαλον μύχατον ῥόον Ἠριδανοῖο).101 At this point, the narrator tells the story of
Phaethon who was struck by a lightning bolt and fell half-burned into the waters, and describes
the lamentation of his sisters, the Heliades:
………………………..ἀμφὶ δὲ κοῦραι
Ἡλιάδες ταναῇσιν ἐελμέναι αἰγείροισιν
μύρονται κινυρὸν μέλεαι γόον· ἐκ δὲ φαεινὰς
ἠλέκτρου λιβάδας βλεφάρων προχέουσιν ἔραζε·
αἱ μέν τ᾿ ἠελίῳ ψαμάθοις ἔπι τερσαίνονται,
εὖτ᾿ ἂν δὲ κλύζῃσι κελαινῆς ὕδατα λίμνης
ἠιόνας πνοιῇ πολυηχέος ἐξ ἀνέμοιο,
δὴ τότ᾿ ἐς Ἠριδανὸν προκυλίνδεται ἀθρόα πάντα
κυμαίνοντι ῥόῳ. Κελτοὶ δ᾿ ἐπὶ βάξιν ἔθεντο,
ὡς ἄρ᾿ Ἀπόλλωνος τάδε δάκρυα Λητοΐδαο
ἐμφέρεται δίναις, ἅ τε μυρία χεῦε πάροιθεν,
ἦμος Ὑπερβορέων ἱερὸν γένος εἰσαφίκανεν,
οὐρανὸν αἰγλήεντα λιπὼν ἐκ πατρὸς ἐνιπῆς,
χωόμενος περὶ παιδί, τὸν ἐν λιπαρῇ Λακερείῃ
δῖα Κορωνὶς ἔτικτεν ἐπὶ προχοῇς Ἀμύροιο.
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καὶ τὰ μὲν ὣς κείνοισι μετ᾿ ἀνδράσι κεκλήισται. (Arg. 4. 603 – 618)
……………And roundabout, the maiden
Heliades, enclosed in tall black poplars,
sadly, wail a plaintive lament, and shining drips
of amber from their eyes, they shed forth to the ground.
These are dried out on the sand of the seashore by the sun,
and whenever the waters of the dark marshy lake wash over
the beaches through the blast of a loud-sounding wind,
then all of them together are rolled forward into the Eridanus
by the swelling flow. The Celts added a report
that these are in fact the tears of Leto’s son Apollo,
which are borne along by the whirlpool, the innumerable tears he previously shed,
when he went to the holy race of the Hyperboreans,
having left the radiant heaven because of his father’s reproach,
angry about his son whom, in splendid Lacereia,
godlike Coronis bore by the mouth of the Amyrus river.
That is the account that is related among those men.
This passage exhibits the Herodotean trait of presenting alternative versions or accounts, and it is
allusive. An allusive marker can be seen in the verb κεκλήισται (from κλῄζω) but even before
then it is revealed in the compound verb ἐπέθεντο (from ἐπιτίθημι), whose appearance makes
clear that it is a reference to a source. Both verbs are used as markers for one source, the Celts.102
The narrator does not use any marker or Alexandrian footnote to indicate the source from which
he derived the initially recounted version and against which the Celts’ version is an alternative.
Although the version recounted by the narrator is uncredited to any source, we know that
Euripides wrote a tragedy titled Phaethon103 and that in his other work Hippolytus, he mentions
Eridanus into whose blue wave wretched maidens drop tears of amber in lamentation for
Phaethon: Ἠριδανοῦ θ᾽ ὕδωρ, | ἔνθα πορφύρεον σταλάσ | -σουσ᾽ ἐς οἶδμα τάλαιναι | κόραι
Φαέθοντος οἴκτῳ δακρύων | τὰς ἠλεκτροφαεῖς αὐγάς (737 – 741). These maidens appear to have
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metamorphosed in Apollonius’ Argonautica into tall poplars, and they are most likely
Phaethon’s sisters since they are called Heliades (daughters of the sun). However, there is no
known source for the Celts’ version which talks about the tears of Apollo becoming amber.104
We might infer from the reference to Apollo’s anger about his son that the Celts version is
referring to Asclepius who is reported in Pindar’s Pythian 3 to have perished by Zeus’
thunderbolt because he dared to bring mortals back to life (Pind. Pyth. 3. 47 – 58).
The manner of introducing the Celts’ version concerning the amber has raised a difficulty
for scholars. Apollonius uses a compound verb in tmesis Κελτοὶ δ᾿ ἐπὶ βάξιν ἔθεντο. As Hunter
correctly remarks, the nuance of this compound verb is uncertain.105 Although we may not be
able to easily resolve the difficulty raised by Apollonius’ use of the compound verb ἐπέθεντο, it
is worth considering that the Alexandrian poet may be imitating Herodotus who uses a similar
compound verb προστιθεῖσι (from the verb προστίθημι). After reporting what he claims he heard
from the Delphians about the Pythian priestess’ refusal to respond to the Lydian messengers’
request, Herodotus says that the Milesians add to these things: Μιλήσιοι δὲ τάδε προστιθεῖσι
τούτοισι (Hdt. 1. 20.1). When the additional information given by the Milesians is reported, the
reader sees that it corroborates Herodotus’ account. So, Herodotus’ use of the compound verb
προστιθεῖσι here shows that an additional account does not have to conflict with but could
corroborate the already reported one.
In a newly published work, Morrison agrees that Apollonius is imitating Herodotus in
this passage but criticizes Apollonius’ use of the compound verb ἐπέθεντο to introduce the Celts’
version, referring to it as an adoption of the Herodotean language that is used to introduce
corroborating accounts, but used here instead to introduce its opposite, that is, a contradictory
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alternative version.106 So, for him, Apollonius’ use of the verb makes it seem as if the two
accounts (the Heliades’ and Apollo’s) are corroborating when they are in fact at variance with
each other. While one understands Morrison’s point, it should also be pointed out that
Herodotus’ method of giving an additional account does not always tell the reader at the
beginning that a conflicting or alternative account is about to be given. The reader sometimes
finds out that the additional account being offered is a contradictory one while in the middle of
that account or at the end of it. For example, on the decision by the Greeks to continue to guard
their post at Thermopylae after the Persians had started to make their way around the mountain
towards the Greeks, Herodotus first recounts that the Greeks’ divided opinions led to some of
them departing from that post and others remaining there with Leonidas (Hdt. 7. 219.2).
However, continuing with that report, Herodotus adds that it is also said that Leonidas was the
one who sent away those who departed from that post out of concern that they might be killed:
λέγεται δὲ καὶ ὡς αὐτός σφεας ἀπέπεμψε Λεωνίδης, μὴ ἀπόλωνται κηδόμενος: (Hdt. 7. 220.1).
Looking at the phrase “it is also said: λέγεται δὲ καὶ,” with which Herodotus starts the additional
account, the reader may not be aware initially that what is also said, which is about to be
reported, varies from the already given reason as to why some Greeks left their post at
Thermopylae. While the phrase at the beginning of the sentence might have seemed like the
additional information is likely to corroborate the first account, further reading shows that it
conflicts with it. It should also be pointed out that Herodotus does not always indicate at the
beginning that that which is being reported is one version until he has given it, and sometimes
states a version given by one group but leaves it to the reader to imagine an alternative version
that might be given by an unidentified imaginary group. A good example of this way of giving
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accounts in the Histories is his report about the killing of Polycrates of Samos by the Persian
called Oroetes (Hdt. 3. 120 – 121). The important thing to note is that Herodotus uses various
ways to give additional accounts whether that indication is there at the beginning or the end or
supposed to be imagined by the reader. Sometimes the additional reports turn out to be
alternative versions, and at other times corroborating accounts. So, reading the introductory
words or phrase does not tell one whether there would be discrepancy in the accounts.
Sometimes the introductory words make it clear, but sometimes they do not.
Difficult as it may be to resolve the issue of the compound verb used to introduce the
Celts’ version (Κελτοὶ δ᾿ ἐπὶ βάξιν ἔθεντο), we know that the narrator in the Argonautica does
not believe that version. In saying that the narrator does not weigh the relative merits of the
competing stories or declare a preference, Cuypers does not seem to have considered what
happens after the Celts’ version has been presented by the narrator.107 Again, there is the
Herodotean hand at work here. The narrator demonstrates his preference using a statement that
reminds us of Herodotus, a statement that appears to be dismissive. The narrator concludes the
report of the Celts’ version saying such an account has been mentioned among those men: καὶ τὰ
μὲν ὣς κείνοισι μετ᾿ ἀνδράσι κεκλήισται (Arg. 4. 618).108 He also reveals his preference when he
returns to the direct experience of the Argonauts (Arg. 4. 619 – 626). He tells the reader that the
Argonauts are weighed down at daytime by the harmful stench which the streams of Eridanus
release from the smoldering body of Phaeton: ἤματα …βαρύθοντες | ὀδμῇ λευγαλέῃ, τήν ῥ᾿
ἄσχετον ἐξανίεσκον | τυφομένου Φαέθοντος ἐπιρροαὶ Ἠριδανοῖο (Arg. 4. 621 – 623), and that at
nighttime they clearly hear the reverberating sharp wails of the Heliades: νύκτας δ᾿ αὖ γόον ὀξὺν
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ὀδυρομένων ἐσάκουον | Ἡλιάδων λιγέως· (Arg. 4. 624 – 625). He then adds that the tears of the
Heliades are borne along the flowing waters like oil-drops: τὰ δὲ δάκρυα μυρομένῃσιν | οἷον
ἐλαιηραὶ στάγες ὕδασιν ἐμφορέοντο (Arg. 4. 625 – 626). Such a description seems as if the
narrator seeks to provide evidence for what he has been recounting. He has already hinted that
there is evidence when he first says that the Eridanus swamp continues to spew oppressive steam
from Phaeton’s smoldering wound to date: ἡ δ᾿ ἔτι νῦν109 περ | τραύματος αἰθομένοιο βαρὺν
ἀνακηκίει ἀτμόν (Arg. 4. 599 – 600). By talking about the Argonauts’ experience in which they
could hear the Heliades and the narrator’s description of the tears rolling on the waves, it
becomes clear to the reader that the narrator has rejected the Celts’ version. While the nuance of
the compound verb is difficult to ascertain, the narrator’s preference in terms of the two versions
is certainly clear. That clarity makes it difficult to accept the argument that Apollonius’ adoption
of Herodotus’ technique here has created a strikingly unHerodotean effect.110 The Apollonian
narrator’s adoption of Herodotean style is like the case of the Samians and Lacedaemonians
discussed above. Just like Herodotus’ comment on the bronze mixing bowl, the narrator reveals
his preference by narrating the Argonauts’ experience of the stench, the reverberating sharp wails
and the tears rolling on the waves. Also, since the narrator does not use any Alexandrian footnote
nor indicate a source for the Heliades’ story, it could be that Apollonius is saying that that is the
authentic tradition, and the Celts’ version is not. By doing so, this passage would fit within the
category of correction in Thomas’ typology of allusion just as we see it in the case of the
tradition of the Argo in which former bards who consider Argus the son of Phrixus as the builder
of the Argo instead of the goddess Athena are corrected by Apollonius.
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That Apollonius uses the Herodotean technique involving the presentation of alternative
sources, and the fact that that same technique is employed in telling the story of the Eridanus
River and amber may be an allusive marker that Apollonius uses to pay homage to Herodotus or
to tease the narratee who may have read the Histories. It seems that Apollonius may have been
aware of his predecessors’ geographical discussions and specifically Herodotus’ skepticism
about the existence of two bodies of water: Ocean (Hdt. 2. 23; 4.8.2) and Eridanus (Hdt. 3.115.12).111 Herodotus’ position concerning Ocean may have been informed by the development in the
fifth century in which there was the argument for propositions to be tested, and autopsy was
considered relevant to the reliability of knowledge.112 The inability to verify or falsify seems to
be at the heart of the matter for Herodotus, which is why he says:
ὁ δὲ περὶ τοῦ Ὠκεανοῦ λέξας ἐς ἀφανὲς τὸν μῦθον ἀνενείκας οὐκ ἔχει ἔλεγχον: οὐ γὰρ
τινὰ ἔγωγε οἶδα ποταμὸν Ὠκεανὸν ἐόντα, Ὅμηρον δὲ ἢ τινὰ τῶν πρότερον γενομένων
ποιητέων δοκέω τὸ οὔνομα εὑρόντα ἐς ποίησιν ἐσενείκασθαι. (Hdt. 2. 23)
The man speaking about Ocean who takes his speech into the realm of the unseen is not
open to refutation; for I know of no Ocean river; and I think that Homer or one of the
poets before him invented this name and brought it into his poetry.
τὸν δὲ Ὠκεανὸν λόγῳ μὲν λέγουσι ἀπὸ ἡλίου ἀνατολέων ἀρξάμενον γῆν περὶ πᾶσαν
ῥέειν, ἔργῳ δὲ οὐκ ἀποδεικνῦσι. (Hdt. 4.8.2)
As for Ocean, the Greeks say that it flows around the whole world from where the sun
rises, but they cannot prove that this is so.
For Herodotus, the Greeks are unable to prove what they say about Ocean because it is unseen or
invisible (ἀφανὲς), and therefore belongs to the world of geographical fiction where poets ply
their imagination. Priestley’s theory on Apollonius’ handling of the ‘unseen’, which is the realm
to which Herodotus assign Ocean, may also help us understand the case of Eridanus. The
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fulcrum of Priestley’s theory is the narrator’s explanation in which he says that the Argonauts
would have suffered deadly ruin because they were following a branch which led to a gulf of
Ocean from which they would not have returned alive: κεν οἵ γε | ἄτῃ ἀεικελίῃ πέλασαν· φέρε γάρ
τις ἀπορρὼξ | κόλπον ἐς Ὠκεανοῖο …. τόθεν οὔ κεν ὑπότροποι ἐξεσάωθεν (Arg. 4. 636 – 639). To
save them from ruin, the goddess Hera intervened. By making the Argonauts avoid the gulf of
Ocean which would have led to their demise, Apollonius rejects the Argonautic versions of his
predecessors including Hesiod and Pindar for whom Ocean was part of the itinerary. Although
Priestley does not express it in this way, if we accept her point and use Thomas’ typology of
allusion, what it means is that Apollonius uses Herodotus’ concept of Ocean to correct his
predecessors. The correction works in way that draws close to Herodotus’ remark that the speech
about Ocean tends towards the unseen or unknown (περὶ τοῦ Ὠκεανοῦ λέξας ἐς ἀφανὲς τὸν
μῦθον). The idea of ‘unseen/unknown’ in Herodotus is reflected in the Argonauts’ lack of
foreknowledge that they are about to enter a gulf of Ocean: κόλπον ἐς Ὠκεανοῖο, τὸν οὐ
προδαέντες ἔμελλον | εἰσβαλέειν (Arg. 4. 638 – 639). All in all, Priestley’s theory is that the
Argonauts are unaware of Ocean even though it is there in the Argonautica, and Apollonius
rejects his predecessors’ inclusion of Ocean in the Argonauts’ itinerary. These implicitly suggest
that Ocean belongs in the realm of geographical fiction to which Herodotus assigns it.113
The historian’s skepticism about Eridanus is similar to that of Ocean. For Herodotus, it is
most likely a river that was invented by a Greek poet:
οὔτε γὰρ ἔγωγε ἐνδέκομαι Ἠριδανὸν καλέεσθαι πρὸς βαρβάρων ποταμὸν ἐκδιδόντα ἐς
θάλασσαν τὴν πρὸς βορέην ἄνεμον, ἀπ᾽ ὅτευ τὸ ἤλεκτρον φοιτᾶν λόγος ἐστί, οὔτε
νήσους οἶδα Κασσιτερίδας ἐούσας, ἐκ τῶν ὁ κασσίτερος ἡμῖν φοιτᾷ. τοῦτο μὲν γὰρ ὁ
Ἠριδανὸς αὐτὸ κατηγορέει τὸ οὔνομα ὡς ἔστι Ἑλληνικὸν καὶ οὐ βάρβαρον, ὑπὸ ποιητέω
δὲ τινὸς ποιηθέν: τοῦτο δὲ οὐδενὸς αὐτόπτεω γενομένου δύναμαι ἀκοῦσαι, τοῦτο
μελετῶν, ὅκως θάλασσα ἐστὶ τὰ ἐπέκεινα Εὐρώπης. ἐξ ἐσχάτης δ᾽ ὦν ὁ κασσίτερος ἡμῖν
φοιτᾷ καὶ τὸ ἤλεκτρον. (Hdt. 3.115.1-2)
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For I do not believe that there is a river called by foreigners Eridanus issuing into the
northern sea, where our amber is said to come from, nor do I have any knowledge of Tin
Islands, where our tin is brought from. The very name Eridanus betrays itself as not a
foreign but a Greek name, invented by some poet; nor for all my diligence have I been
able to learn from one who has seen it that there is a sea beyond Europe. All we know is
that our tin and amber come from the most distant parts.
As we see in the case of Ocean, Apollonius does not deny its existence. He just does not include
it in the Argonauts’ itinerary, and they are unaware of that body of water. The case of Eridanus is
different in that the Argonauts not only enter it, but they also have a palpable experience of it.
They are oppressed by the stench from Phaeton’s smoldering wound, they see the steam spewed
from it and they hear the reverberating wails of his sisters, the Heliades. So, while Apollonius
may seem to draw close to Herodotus on Ocean, it is not the same situation with Eridanus. As
mentioned above, Euripides’ Hippolytus mentions Eridanus into whose blue wave wretched
maidens drop tears of amber in lamentation for Phaethon. Apollonius’ innovation here seems to
be the metamorphosed Heliades (Ἡλιάδες ταναῇσιν ἐελμέναι αἰγείροισιν Arg. 4.604) whose tears
become shining drops of amber when they drop to the ground. The Heliades become trees in
their metamorphosed state. Amber is a fossilized tree resin exuded by pine trees.114 Perhaps due
to the way pine trees exude resin or any plant exudes sap, the exuded resin or sap is compared to
a teardrop by the Greeks. Herodotus himself refers to the sap of the acacia plant as δάκρυον.115
Resin is also described as δάκρυον in technical writing.116 Interestingly, the sap that Herodotus
says is exuded by acacia is gum, which is a substance that is somewhat similar to resin. Gum
hardens when it is dry just like resin. The difference between the two is that gum is soluble in
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water, but resin is insoluble even in water. Apollonius’ explanation that the Heliades’ shining
drops of amber which are dried on the sand by the sun are eventually rolled together into the
Eridanus whenever the waters wash over the shores, seems to be correct in terms of how amber
was harvested in antiquity. Amber is known to have been carried ashore during storms and later
carried by water to other places.117 Against Herodotus’ skepticism of amber coming from
Eridanus, Apollonius offers an explanation that tells the reader that the tree resin exuded like
teardrops is borne along by the waters of that river. Apollonius appears to be following what
Thomas categorizes as apparent reference. While the passage in the Argonautica might evoke
memory of Herodotus’s refusal to accept the existence of Eridanus, Apollonius’ explanation
focuses on how amber originates from Eridanus and how it is transported from there. Again, just
like the case of Ocean, he seems to accept Herodotus’ argument that Eridanus belongs to the
realm of geographical fiction, but he uses that realm to inform the reader of the formation of
amber and its transportation by water to different places where it is found.

A Skeptical narrator

Herodotus gives a clear statement on how he wants the reader to assess his entire work: μοι
τοῦτο τὸ ἔπος ἐχέτω ἐς πάντα λόγον (Hdt. 7.152.3). The standard he wants the reader to apply to
the Histories is that he is duty-bound to report what has been told him but does not at all have the
obligation to believe whatever he is told: ἐγὼ δὲ ὀφείλω λέγειν τὰ λεγόμενα πείθεσθαί γε μὲν οὐ
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παντάπασι ὀφείλω (Hdt. 7.152.3).118 In other words, he sees himself as just a medium through
which the reader receives the information collected from the source. Herodotus makes this
declaration because he is aware that some of the information in his report may not be reliable or
plausible. This Herodotean way of dealing with the information received is noticeable in the
Argonautica. For example, as if to forestall incredulity concerning the Argonauts’ ability to lift
high the Argo on their shoulders and carry it over the Libyan desert for twelve days (this is the
same as the number reported in Pindar’s Pythian 4), the narrator cites his source for that
information:
Μουσάων ὅδε μῦθος, ἐγὼ δ᾿ ὑπακουὸς ἀείδω
Πιερίδων, καὶ τήνδε πανατρεκὲς ἔκλυον ὀμφήν,
ὑμέας, ὦ πέρι δὴ μέγα φέρτατοι υἷες ἀνάκτων,
ᾗ βίῃ, ᾗ ἀρετῇ Λιβύης ἀνὰ θῖνας ἐρήμους
νῆα μεταχρονίην, ὅσα τ᾿ ἔνδοθι νηὸς ἄγεσθαι,119
ἀνθεμένους ὤμοισι φέρειν δυοκαίδεκα πάντα
ἤμαθ᾿ ὁμοῦ νύκτας τε. δύην γε μὲν ἢ καὶ ὀιζὺν
τίς κ᾿ ἐνέποι, τὴν κεῖνοι ἀνέπλησαν μογέοντες;
ἔμπεδον ἀθανάτων ἔσαν αἵματος, οἷον ὑπέσταν
ἔργον ἀναγκαίῃ βεβιημένοι. αὐτὰρ ἐπιπρὸ
τῆλε μάλ᾿ ἀσπασίως Τριτωνίδος ὕδασι λίμνης
ὡς φέρον, ὣς εἰσβάντες ἀπὸ στιβαρῶν θέσαν ὤμων. (Arg. 4. 1381 – 1392)
This narrative comes from the Muses, and I sing in obedience
to the Pierides; and I heard exactly this story:
that you, O by far bravest sons of gods,
by your strength and your valor, over the desolate beaches of Libya,
lifted high the ship and everything that you brought in it (the ship),
that you bore it on your shoulders for a full twelve
days and as many nights. And yet the misery and hardship
that those toiling men fully experienced, who could recount?
truly they were of the blood of the immortals; such was
the task they undertook having been pressed by necessity. But far
further onwards gladly to the waters of lake Triton
as they had been carrying it, so did they enter (the waters) and set it down from their strong
shoulders.
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This is reminiscent of Herodotus’ remark that he is merely a medium through which the reader
receives what he has been told. The Apollonian narrator strenuously makes clear that his account
has been sourced from the Muses.120 He declares the accuracy of the account that he heard:
πανατρεκὲς ἔκλυον ὀμφήν. The use of ὀμφήν is remarkable since it is a synonym of φάτις.121
Ordinarily ὀμφήν means the voice of the gods or oracle. Considering that it is synonymous with
φάτις, the narrator seems to have used ὀμφήν as an indication of source citation. To have
mentioned the source twice (Μουσάων and Πιερίδων) in addition to using ὀμφήν, it shows how
strongly the narrator is shifting responsibility for the information to them.122 The shift may be
because the narrator is considering that the reader might find it implausible that the Argonauts
would be able to carry the Argo on their shoulders for twelve days under the conditions that are to
be found in the Libyan desert. Unsurprisingly, he switches to rationalization by suggesting that the
Argonauts could do it because of the uniqueness of their situation as demigods. In the same way
that the implausibility of the feat leads to the narrator revealing the source of the report,
implausibility is also likely the reason the narrator also makes a remark about the reported prowess
of one of the Argonauts. In the catalogue of the Argonauts, Lynceus is introduced in this way:
…………Λυγκεὺς δὲ καὶ ὀξυτάτοις ἐκέκαστο
ὄμμασιν, εἰ ἐτεόν γε πέλει κλέος ἀνέρα κεῖνον
ῥηιδίως καὶ νέρθε κατὰ χθονὸς αὐγάζεσθαι. (Arg. 1. 153 – 155).
………Lynceus also excelled in having the keenest
eyesight, if really the report is true that that man
could easily see distinctly even down below the earth.
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There appears to be tension that exists between the recognition of the report and the query about its
authenticity. The narrator stresses reliance on the tradition123 and yet seems to be skeptical of the
same tradition. This evokes a reminiscence of Herodotus who queries the reliability of the account
in the Homeric epics and the Cypria poem that says Helen was taken to Troy when the historian’s
Egyptian source says she was never there (Hdt. 2.112 – 120). The skeptical remark by the
Apollonian narrator about the report of Lynceus’ prowess is not exactly the same as Herodotus’ but
it is close to the historian’s when he asks if the epic poets’ report could be used as evidence in the
argument against the poets’ account that Helen was in Troy.124 Herodotus recognizes that sources
may be unreliable and so the information received from them needs to be verifiable or
falsifiable.125
It is also possible to look at the narrator’s remark through the lens of Pyrrhonian
skepticism that Clayman detects in the Alexandrian epic. Clayman has shown that Pyrrhonian
skepticism, which was introduced into the intellectual world of third century Alexandria by
Timon of Phlius, is present in the ideas, language, and literary forms contained in the
Argonautica.126 As she suggests, the influence of skepticism can be seen in Apollonius’ targeting
of the traditional epic itself. Since Homer is dogmatic in that his worldview is fixed, and there is
certitude regarding what a thing really is in the Iliad or Odyssey, Apollonius unmasks the rigidity
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of the Homeric worldview and substitutes for it a much more sophisticated skeptical
perspective.127 So, querying whether the report is true (εἰ ἐτεόν γε πέλει κλέος) seems to question
the certitude of the account offered by the tradition. Also, the narrator’s acknowledgment of the
receipt of the report about Lynceus’ prowess and his query of the same report fit within
Pyrrhonian skepticism’s strategy for living which is “characterized by suspension of judgment in
all of life’s issues.”128 By acknowledging the receipt of the report and at the same time querying
it, the narrator seems to be reticent in declaring exactly what the situation is regarding the report.
This is one instance of what Clayman might consider as the narrator’s attempt to force the reader
into the state of aporia.

Conclusion

The devices through which the historian reveals his ‘voice print’ have been adopted by
Apollonius. Robert Fowler traces several of these devices to Herodotus, and the representative
examples that are discussed in this chapter show how well they have been adapted in the
Alexandrian epic. The use of these devices distinguishes the Apollonian narrator from his
Homeric counterpart in that there is an emergence of a researcher-narrator in the Alexandrian
epic. The Apollonian narrator reveals his involvement in research, particularly through citation
of sources. His manner of dealing with sources is Herodotean and the reader can see that in the
revolutionary use of certain verbs as Alexandrian footnotes, recounting of additional or
alternative sources as well as an apparent skeptical posture towards the information received
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from sources. Although scholars like Cuypers and Morrison suggest that the adaptation and use
of Herodotean technique in the Argonautica complicate the authority of the Apollonian narrator
in contrast to his Homeric counterpart,129 their suggestion is not persuasive. By readily showing
his involvement in research, the Apollonian narrator’s authority does not have to be considered
as diminished. In fact, to compare the Apollonian narrator to his Homeric counterpart may be
somewhat unfair. For example, if we consider the device of source-citation that is used by the
Apollonian narrator, it shows a narrator who recognizes that his place in the tradition is not
unique or exclusive but rather that he is one among others who recount the tale of the Argo. The
narrator in the Alexandrian epic ought to be appreciated on his own. To compare him to the
Homeric narrator in terms of narratorial authority borders on false equivalency since one is at the
at the beginning of the tradition in general, and the other is attempting to find his place within
that tradition, which is why he seeks to integrate his work into it. The Apollonian narrator seems
to be saying that he is a student of the tradition from which he has learned some of the things that
are mentioned in the epic. At the same time, the narrator seeks to integrate his narrative into the
tradition. Furthermore, his interactions with the tradition as well as other sources reflects the
spirit of the Hellenistic age in which erudition was part of a system where writers innovatively
adapted the works of other writers in the poetic and prose traditions. Ultimately, the narrator’s
use of the Alexandrian footnote is an exhibition of the spirit of the age (zeitgeist). The fact that
the Roman poets also imitate the Alexandrian poets in using this device in their own epics as we
see in the works of Vergil and Ovid both of which contain allusions to the Argonautica, also
suggests that the successors to the Alexandrians are likely to have considered that the use of the
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device does not diminish the narrator’s authority. Since the display of erudition is part of the
zeitgeist, the use of Alexandrian footnote could actually be seen as enhancing narratorial
authority because it shows that this is a learned narrator just as much as his Homeric counterpart
except that the source of their knowledge is different. Given Herodotus’ appreciation and
criticism of poetry, particularly Homer in the Histories, if it were possible to present the historian
with the Homeric and Alexandrian epics, he might have appreciated the Argonautica even more
because of the scientific devices of source acknowledgement and evidence that are provided in
Apollonius’ epic. The Alexandrian age was the age of scholarship, and the Argonautica played
its part in it by featuring a scholar-narrator.
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Chapter 2

A Precursor of the Trojan and Persian Wars
This chapter focuses on two issues, the geographical landmarks that are mentioned after the
Argonauts depart from the harbor at Pagasae at the beginning of the Argonautica, and the
scenario of the abduction of Medea that is adjudicated in Drepane. The geographical landmarks
correlate with those mentioned in Herodotus’ Histories as the Persian forces arrive in Greece.
The narrative about Aphetae, a site within the Magnesian territory, suggests that Apollonius
might expect the reader to focus on this correlativity. This narrative is examined through Richard
Thomas’ allusive technique which is called single reference.1 Using this allusive technique
shows the importance of the context of the Persian Wars in the interpretation of the narrative.
Hunter has persuasively pointed out how Apollonius’ presentation of an undifferentiated Hellas
in an unHomeric and unCallimachean manner in the entire Alexandrian epic easily works with
the dichotomy of the traditional Greek/barbarian opposition and may have worked well for the
Ptolemies who present themselves as protectors of the “Greek.”2 It is through the lens of this
dichotomy that Herodotus presents his account of the Persian Wars. The historian broadens the
perception of the Persian Wars so that they may be considered as part of the series of the
hostilities between the East and the West. He depicts these hostilities as having started with the
abductions of royal women (Hdt. 1. 1.1 – 1. 5.1). Apollonius takes on this issue by focusing on
one of the abducted women, that is, the Colchian princess Medea.

1
2

See pages 10 – 11 above.
Hunter, The Argonautica of Apollonius: Literary Studies, 159 – 160.
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From Pagasae to Lemnos

The tendency to give information that implies possession of special knowledge or involvement in
research is exhibited all through the Argonautica. That tendency is shown early at the beginning
of the Argonauts’ journey from Greece, where the narrator gives some information that suggests
that he has knowledge of places and cities, particularly along the coastline. As Fowler suggests,
the giving of such type of information that includes catalogues of places, people or objects
betrays the working hand of the historian as a researcher.3 The narrator in the Alexandrian epic
seems to have borrowed from the historian’s toolbox. The evidence of this is revealed in the
focus on geographical landmarks at the beginning of the epic. The reference to geographical
landmarks is the sort of thing that is seen in the works of Ionian logographers and historians like
Herodotus who exhibits a proclivity for the depiction of myths in those geographical landmarks.4
The narrative of the initial points of the Argo’s voyage from Greece en route to Colchis in
the Argonautica (Arg. 1. 519 – 608) starts with the Argonauts rowing to the sound of Orpheus’
music as they depart from the harbor of Pagasae. The gods, nymphs and Cheiron on the heights
of Pelion watch the Argo as it sails from the harbor. Then Cheiron with his wife holding the
infant Achilles comes down from the mountaintop to the sea. He repeatedly encourages the
Argonauts, and his wife shows the child in her arms to his father Peleus (Arg. 1. 553 – 558).
Leaving the harbor with Tiphys as helmsman, the Argonauts sail through the gulf of Pagasae and
past the Tisaean cape. Orpheus continues to sing, and fishes great and small follow the ship
darting through the watery paths. Soon Sciathus appears in the sea as well as Peiresiae further
off. Later, under a clear sky, the shore of Magnesia and the tomb of Dolops appear. Here the
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Fowler, “Herodotos and His Contemporaries,” 71.
Pearson, “Apollonius of Rhodes and Old Geographers,” 443.
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Argonauts put to land because of an unfavorable headwind that is blowing against them (Arg. 1.
583 – 586). Having stayed there for two days, they set forth on the third. This spot, according to
the narrator, is still called Aphetae (the launching) of the Argo. Continuing with their sailing
north, they pass by the Sepian headland, go past Meliboea with its coast and stormy beach. They
skirt Homole, and pass by the streams of the river Amyrus from where they see Eurymenae, the
ravines of Mounts Ossa and Olympus. Further still, they pass the cliffs of Pallene, go beyond the
headland of Canastra, and see the Thracian mountain Athos rise in front of them. Finally, rowing
because the wind ceases to blow, the Argonauts reach the Sintian island of Lemnos (Arg. 1. 601
– 608).
Broadly speaking, at the beginning of the outward journey from Pagasae to Lemnos,
Apollonius uses an allusive technique that Thomas calls the apparently casual reference. This
specialized type of reference is not really casual, and for that reason, Thomas suggests that it
ought to be considered as single reference. To identify the apparently casual reference, one
would need to know the difference between casual and single references. Casual reference
occurs when the use of language evokes a specific antecedent in a general sense, with the
antecedent being of little significance to the new context.5 In such a case, the evocation does not
really offer any meaning, and the reader can see that the poet is much more interested in the
language rather than the subject matter of the antecedent text. For the single reference, the
Alexandrian poets are regarded as models because they generally avoid plain echoing of their
antecedents. Basically, what occurs in single reference is that there is an evocation or a
reminiscence of the context of the antecedent, and the evoked context is applied to the new
situation.6 So, for the single reference, the context of the antecedent is important, and its

5
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Thomas, “Virgil’s Georgics and the Art of Reference,” 175.
Thomas, “Virgil’s Georgics and the Art of Reference,” 177.
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evocation leads to the making of connections or conveyance of ideas on a level of intense
subtlety.7 In the case of the apparently casual reference which lies between the two types of
allusive techniques (casual and single), at first, the context of the antecedent may seem
irrelevant, however, upon further examination, the reader will discover that the evocation and
application of the context of the antecedent to the new situation is absolutely important.8 So, we
can see why Thomas says the apparently casual reference ought to be considered as a single
reference because of the importance that is placed on the evocation and application of the
context of the antecedent to the new situation. At first, when we look at the Apollonian primary
narrator’s presentation of certain geographical landmarks at the beginning of the outward journey
from Pagasae to Lemnos, the context may not seem important. However, upon further
examination, the learned reader will discover that there is an antecedent to the Argonautica, and
that the context of its antecedent is significant. Herodotus’ Histories is the antecedent to the
Argonautica here, and the context within which the historian mentions the geographical
landmarks that appear in the Alexandrian epic is the Persian wars. The narrative of the initial
points of the Argo’s voyage from Greece en route to Colchis in the Argonautica (Arg. 1. 519 –
608) is reminiscent of Herodotus’ account of Xerxes’ march on Greece, albeit in reverse. It is,
therefore, not surprising that Apollonius’ allusion to Xerxes’ expedition against Greece, which is
reported in Herodotus’ Histories, has been acknowledged by scholars starting with Delage,
Clauss, and recently by Priestley.9
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Thomas, “Virgil’s Georgics and the Art of Reference,” 177.
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Delage, La Geographie dans les Argonautiques d’Apollonios de Rhodes, 76 – 79; Clauss, The Best of the
Argonauts, 91, 99 – 101; Priestley, Herodotus and Hellenistic Culture: Literary Studies in the Reception of the
Histories, 149 – 154.
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But for the detour to Lemnos, the path of the Argo summarized above is an exact reversal
of the route taken by Xerxes’ fleet during the Persian Wars.10 The path is the same, but in
reverse. This is understandably so because one group was sailing away from Hellas, and the
other was sailing into Hellas. As Priestley correctly observes, this also makes sense because the
natural route to take was the coastal one.11 Nevertheless, this mirroring in reverse is significant
and it suggests that Apollonius expects the reader to be aware of Herodotus’ work. Below we
will look at the dramaturgical plotting of the abduction of Medea in the Argonautica which is
based on the Histories. Seeing Apollonius allude to the movement of Xerxes’ fleet at the
beginning of the voyage of the Argonauts reinforces the suggestion that there are points of
convergence between the Argonautica and the Histories. If the argument about the convergence
is accepted, the implication would seem to be that the Alexandrian epic recognizes the Persian
Wars as part of the conflict between the East and the West, a conflict which started with the
abduction of women, as suggested in the Histories.
There are several points of intersection between the Histories and the Argonautica.
Sometimes the Histories serves as the model for narration in the Argonautica, at other times
some elements in the Argonautica are echoes/reminiscences of what is there in the Histories, and
on another level the Argonautica engages the Histories by illustrating myths in geographical
landmarks. The geographical landmarks such as Aphetae by the gulf of Pagasae, Cape Sepias,
the Magnesian shore, Meliboea with its stormy beach, Sciathus, Pallene with its promontory
called Canastra, Mounts Pelion, Ossa, Olympus and Athos occur in Herodotus. Some
representative examples might suffice. Herodotus gives an account of Xerxes’ fleet sending out
ships to Sciathus where it captured Greek ships and sacrificed the most handsome Greek marine
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Hdt. 7. 183; 188; 193.
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called Leon to secure a good omen (Hdt. 7.177). It is reported in the Histories that until Xerxes’
fleet reached Cape Sepias in the Magnesian territory and Thermopylae, the Persian forces had
suffered no harm, and their number remained the same (Hdt. 7.184). Also, when Xerxes’ fleet
sailed to the beach of Magnesia, the Persians had some of their ships close to the beach while
others lay at anchor farther offshore (Hdt. 7.188). However, by the next day, suddenly out of a
clear and windless sky the sea began to seethe and a violent storm with a strong east wind fell
upon Xerxes’ fleet: ἅμα δὲ ὄρθρῳ ἐξ αἰθρίης τε καὶ νηνεμίης τῆς θαλάσσης ζεσάσης ἐπέπεσέ σφι
χειμών τε μέγας καὶ πολλὸς ἄνεμος ἀπηλιώτης, (Hdt. 7. 188.2). Apollonius uses the apparently
casual reference here that evokes this context in the Histories. Herodotus’ description of the
weather before the storm that fell upon the Persian fleet is evoked by the narrator in the
Alexandrian epic just after the Argonauts begin their voyage. The report of the change in the
weather conditions by the narrator feels abrupt, and that abruptness seems to have been
contrived, particularly considering that the sailing was going on smoothly at this point:
φαίνετο δ᾿ εἰναλίη Σκίαθος, φαίνοντο δ᾽ ἄπωθεν
Πειρεσιαὶ Μάγνησά θ᾽ ὑπεύδιος ἠπείροιο
ἀκτὴ καὶ τύμβος Δολοπήιος: ἔνθ᾽ ἄρα τοίγε
ἑσπέριοι ἀνέμοιο παλιμπνοίῃσιν ἔκελσαν … (Arg. 1.583 – 586)
Sciathus appeared in the sea, and from afar appeared
Peiresiae, and the somewhat calm headland of the shore of Magnesia
and the tomb of Dolops. There in the evening at any rate,
they put to shore because of the counter wind against them….
Herodotus’ description of a clear and windless sky: ἅμα δὲ ὄρθρῳ ἐξ αἰθρίης τε καὶ νηνεμίης
(Hdt. 7. 188.2) from which a storm descended upon the Persian fleet is also used by the
Alexandrian poet but not in the way that the reader might expect. The narrator first describes
how the landmarks of Peiresiae and the Magnesian beach, which is somewhat calm, appear to the
Argonauts: φαίνοντο δ᾽ ἄπωθεν | Πειρεσιαὶ Μάγνησά θ᾽ ὑπεύδιος ἠπείροιο (Arg. 1. 584). The
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adjective ὑπεύδιος which modifies ἀκτὴ (the Magnesian beach) could be translated as either
“somewhat calm” or “under a clear sky”. Considering either a calm beach or a clear sky weather
conditions, the reader would have expected the Argonauts to continue sailing, but the narrator
abruptly switches to them having to put to shore because of the wind blowing against them:
ἀνέμοιο παλιμπνοίῃσιν ἔκελσαν (Arg. 1. 586). The significance of this first stop by the
Argonauts becomes clear to the reader when the entire context of its antecedent in the Histories
is evoked.
The storm that the Persian fleet experienced in the Magnesian territory turned out to be
disastrous because it was an unbearable one: ἦν τε τοῦ χειμῶνος χρῆμα ἀφόρητον (Hdt. 7.
188.3). Reportedly, no less than four hundred ships were destroyed, along with an uncountable
number of men and abundance of properties: ἐν τούτῳ τῷ πόνῳ νέας οἳ ἐλαχίστας λέγουσι
διαφθαρῆναι τετρακοσιέων οὐκ ἐλάσσονας, ἄνδρας τε ἀναριθμήτους χρημάτων τε πλῆθος
ἄφθονον (Hdt. 7. 190). The historian reports further that some of the wrecked ships were carried
to the rocks called the Ovens of Pelion while others were thrown on the beach or wrecked around
Sepias or the city of Meliboea, and still others were dashed against the shore at Casthanaea (Hdt.
7. 188.3). Aside from Casthanaea, all the places where the wreckage of the ships could be found
in Herodotus’ report are mentioned in the Alexandrian epic. This storm continued for three days
before it ceased on the fourth day. Herodotus’ remarks about what the Persians did for the storm
to cease has been widely accepted as the context for what the Argonauts do during their first stop
in the Argonautica. The report in the Histories says:
ἡμέρας γὰρ δὴ ἐχείμαζε τρεῖς. τέλος δὲ ἔντομά τε ποιεῦντες καὶ καταείδοντες γόησι οἱ
Μάγοι τῷ ἀνέμῳ, πρός τε τούτοισι καὶ τῇ Θέτι καὶ τῇσι Νηρηίσι θύοντες, ἔπαυσαν τετάρτῃ
ἡμέρῃ, ἢ ἄλλως κως αὐτὸς ἐθέλων ἐκόπασε. τῇ δὲ Θέτι ἔθυον πυθόμενοι παρὰ τῶν
Ἰώνων τὸν λόγον. ὡς ἐκ τοῦ χώρου τούτου ἁρπασθείη ὑπὸ Πηλέος, εἴη τε ἅπασα ἡ ἀκτὴ
ἡ Σηπιὰς ἐκείνης τε καὶ τῶν ἀλλέων Νηρηίδων. (Hdt. 7. 191.2)
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The storm continued for three days. Finally, the Magi, by offering sacrificial victims and
singing incantations to the wind in addition to performing sacrifices to Thetis and the
Nereids, brought about an end to the storm on the fourth day – or perhaps it abated of its
own accord. The reason they sacrificed to Thetis was because they had heard from the
Ionians that she had been abducted from this region by Peleus, and thus all of Cape
Sepias belonged to her and the rest of the Nereids.
The offerings (ἔντομά) that the Magi made and Herodotus’ comments about the recipients of the
offerings have been used to explain the case of the Argonauts. The Apollonian primary narrator
talks about the Argonauts who also put to land in the same Magnesian territory where the
Persians experienced the storm:
φαίνετο δ᾿ εἰναλίη Σκίαθος, φαίνοντο δ᾽ ἄπωθεν
Πειρεσιαὶ Μάγνησά θ᾽ ὑπεύδιος ἠπείροιο
ἀκτὴ καὶ τύμβος Δολοπήιος: ἔνθ᾽ ἄρα τοίγε
ἑσπέριοι ἀνέμοιο παλιμπνοίῃσιν ἔκελσαν,
καί μιν κυδαίνοντες ὑπὸ κνέφας ἔντομα μήλων
κεῖαν, ὀρινομένης ἁλὸς οἴδματι: (Arg. 1. 583 – 588)
Sciathus appeared in the sea, and from afar appeared
Peiresiae, and the somewhat calm headland of the shore of Magnesia
and the tomb of Dolops. There in the evening at any rate,
they put to shore because of the counter wind against them,
and they honoring it (him) at evening dusk, burned
sheep as victims, as the sea was stirred by the swell.
Both Herodotus and Apollonius use the word ἔντομά for the offerings. TLG search shows that
the word ἔντομά is attested in the sense of offerings only in Herodotus before Apollonius. Clauss
has cited the reference to ἔντομά as one among other factors for seeing the dependency of
Apollonius on Herodotus in this episode.12 Clauss’ suggestion about the influence of the
Histories on the Alexandrian epic is acceptable, but his suggestion about how Apollonius uses
the word ἔντομά is unconvincing. Clauss is not alone on this matter.
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Clauss, Allusion and the Narrative Style of Apollonius Rhodius: A Detailed Study of Book 1 of the ‘Argonautica’,
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rather the historical event. See Clauss, Allusion and the Narrative Style of Apollonius Rhodius: A Detailed Study of
Book 1 of the ‘Argonautica’, PhD diss., 80.
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There is a suggestion that the recipient of the offerings is different in the two accounts.
Mooney, Clauss, Green, and Priestley suggest that the primary recipient of the offerings in the
Argonautica is Dolops.13 Most likely because their suggestion is based on the gloss given by the
scholiast who describes ἔντομα as offerings that are typically for the dead: κυρίως τὰ τοῖς
νεκροῖς ἐναγιζόμενα.14 Mooney apparently accepts this scholiast’s explanation and remarks that
ἔντομα is specifically used “of victims offered to the shades” in contrast to ἱερεῖα.15 For that
reason, Mooney suggests that in the phrase καί μιν κυδαίνοντες, the word μιν refers to Dolops. It
should be stated clearly that scholiasts are not infallible.16 Interestingly, the example of ἔντομά
that Mooney cites as a reason for his suggestion should have made it clear that the recipient of
the offerings could not have been Dolops.17 As mentioned above, a TLG search shows that the
word ἔντομα appears first in Herodotus’ Histories where it is only used twice, which is the same
number of times that it appears in the Argonautica. On the two occasions, it appears within the
context of offerings made because of adverse weather conditions. It first appears in Book 2
where Herodotus talks about Menelaus’ inability to sail away from Egypt because of adverse
weather: ἀποπλέειν γὰρ ὁρμημένον αὐτὸν ἶσχον ἄπλοιαι (Htd 2. 119. 2). With the adverse
weather persisting, Menelaus, reportedly, committed the impious act of seizing two local
children and sacrificing them as victims: ἐπειδὴ δὲ τοῦτο ἐπὶ πολλὸν τοιοῦτον ἦν, ἐπιτεχνᾶται
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Mooney, The Argonautica of Apollonius Rhodius, 106; Clauss, Allusion and the Narrative Style of Apollonius
Rhodius: A Detailed Study of Book 1 of the ‘Argonautica’, 82; Green, The Argonautika by Apollonios Rhodios, 58;
Priestley, Herodotus and Hellenistic Culture: Literary Studies in the Reception of the Histories, 152.
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πρῆγμα οὐκ ὅσιον: λαβὼν γὰρ δύο παιδία ἀνδρῶν ἐπιχωρίων ἔντομα σφέα ἐποίησε (Htd. 2. 119.
2 – 3). There is nothing here that says Menelaus offered those local children as offerings to
propitiate the dead. The second time ἔντομα appears in the Histories is after the storm that
wrecked the Persian fleet.
For Clauss and Priestley who see a literary connection to the Alexandrian epic, Thetis
along with the Nereids is the primary recipient of the ἔντομά in the Histories.18 Based on this
interpretation, scholars have tried to explain the reason for the allusion in the Argonautica but
have struggled to explain the reason for the variation in the recipient of the offerings (ἔντομά). I
will argue that there is no variation in the recipient of the offerings as such, and that the forms of
allusions used by Apollonius here are models, reminiscence, and echoes. In modelling his
narrative to mirror the Histories at the outset of the voyage, he seems to want to acknowledge
Herodotus’ by suggesting that the Argonauts’ voyage which led to the abduction of Medea was a
catalyst for the series of conflicts that eventually led to the Trojan and Persian wars.
Two characters appear to influence the interpretations of the allusion here, Thetis and
Dolops. Yet on a closer inspection, it is obvious that they are not the primary recipients of the
offerings. In fact, in both Apollonius and Herodotus, the recipient of the offerings is the wind.
Clauss and Priestley see the recipient as Thetis and the Nereids in one and Dolops in the other,
and they connect this to the disaster suffered by the Persian fleet. For Clauss, the narration of the
Argonautic voyage along the Magnesian territory in the Argonautica is reminiscent of the
account of the destruction of the Persian ships in Herodotus’ Histories.19 The Persians’ landing at
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Cape Sepias where Thetis was reported to have been abducted by Peleus is interpreted by Clauss
as causing a disturbance to the spot sacred to Thetis and the Nereids. This was why they suffered
the destruction of their ships by the storm. They had to sacrifice to Thetis for the storm to abate.
Apollonius already referred to the Argonauts meeting Cheiron with Achilles just as they were
leaving Pagasae, and that scene suggests the separation of Achilles’ parents Peleus and Thetis.
When the Argonauts arrive in the Magnesian territory with Cape Sepias as their next point, their
experience is meant to be a parallel to that of the Persians. Both experience an opposing wind
because the Persians and the Argonauts are witnesses of Thetis’ abduction by Peleus in the
Magnesian territory.20 Clauss acknowledges that Apollonius does not explain why the Argonauts
had to make offerings to Dolops nor does he mention any offence for which the Argonauts were
responsible.21 However, Clauss chooses to interpret the sacrifice to Dolops from the perspective
of his relationship to his father Hermes. Seeing Hermes as a mischievous god who stole from his
brother Apollo, Hermes craftily does the same thing here through his son Dolops. He steals the
sacrifice which belongs to Thetis. The Argonauts “will have to steal the fleece just as Hermes in
his “expedition” stole the cattle of Apollo.”22
Priestley’s interpretation is somewhat close to that of Clauss. For Priestley, when the
Argonauts experience the storm in the Magnesian territory on their first stage of the voyage,
Apollonius is alluding to the storm that destroyed Xerxes’ fleet around Cape Sepias. Since the
Persians made offerings to Thetis and the Nereids for the abatement of the storm, Apollonius is
inviting the reader to consider that Thetis’ anger at Peleus for her abduction is the reason for the
storm.23 Since the Argonauts make offerings to Dolops and omit to make them to Thetis and the
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Nereids at this point, that omission is considered inauspicious for the Argonauts. But again,
applying Delage’s suggestion that Dolops is the eponymous hero of the Dolopes who had Peleus
as their ruler, Priestley adds that the Argonauts apparently ally themselves with the male
aggressor Peleus in the abduction of the female abductee Thetis. Therefore, the offerings made to
Dolops is auspicious because it “seems to presage the Argonauts’ successful abduction of
Medea.”24
As indicated above, Clauss and Priestley’s interpretation of the passage in the
Argonautica has been apparently influenced by Mooney’s suggestion, but accepting the poet’s
use of the Histories as a source calls for a different translation. Mooney suggests that the primary
recipient of the offerings made by the Argonauts is Dolops. However, the dependency on the
Histories suggests that the recipient cannot be Dolops. The narrator in the Argonautica says:
……………..…….. φαίνοντο δ᾽ ἄπωθεν
Πειρεσιαὶ Μάγνησά θ᾽ ὑπεύδιος ἠπείροιο
ἀκτὴ καὶ τύμβος Δολοπήιος: ἔνθ᾽ ἄρα τοίγε
ἑσπέριοι ἀνέμοιο παλιμπνοίῃσιν ἔκελσαν,
καί μιν κυδαίνοντες ὑπὸ κνέφας ἔντομα μήλων
κεῖαν, ὀρινομένης ἁλὸς οἴδματι: (Arg. 1.583 – 588)
……….………………. and from afar appeared
Peiresiae, and the somewhat calm headland of the shore of Magnesia
and the tomb of Dolops. There in the evening at any rate,
they put to shore because of the counter wind against them,
and they honoring it (him) at evening dusk, burned
sheep as victims, as the sea was stirred by the swell.
Mooney suggests that καί μιν κυδαίνοντες be considered as a reference to Dolops, but καί μιν
κυδαίνοντες does not have to refer to Dolops. The pronoun μιν, which is the accusative singular
of the third person is usually translated as him, her, or it. There is just one case which LSJ cites
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as the use of it as a plural form which also happens to be in Apollonius’ Argonautica.25
Although Δολοπήιος and ἀνέμοιο are both singular, and μιν could refer to either of them, the fact
that ἀνέμοιο is the immediate antecedent makes it appropriate to regard μιν as a reference to
ἀνέμοιο.26 Also, if we look closely at the Histories upon which the account depends, μιν here in
the Apollonian passage refers to ἀνέμοιο.
Herodotus makes it clear that the Magi made offerings and sang incantations to the wind:
τέλος δὲ ἔντομά τε ποιεῦντες καὶ καταείδοντες γόησι οἱ Μάγοι τῷ ἀνέμῳ. However, in addition
to this, they sacrificed to Thetis and the Nereids: πρός τε τούτοισι καὶ τῇ Θέτι καὶ τῇσι Νηρηίσι
θύοντες. Herodotus explains that they did it because of what they had heard from the Ionians
about Thetis’ relationship to that region. So, primarily, the offerings (ἔντομά) were made to the
wind (τῷ ἀνέμῳ). This is also the case in the Argonautica. When the narrator says ἔνθ᾽ ἄρα τοί
γε | ἑσπέριοι ἀνέμοιο παλιμπνοίῃσιν ἔκελσαν | καί μιν κυδαίνοντες ὑπὸ κνέφας ἔντομα μήλων |
κεῖαν, he means that offerings were also made here to the wind (ἀνέμοιο). If we consider the
relationship of the wind and a sailing ship, it makes sense to think of the wind more and less of
Dolops as the recipient of the offerings. It is not only in the Histories and the Argonautica that
we see sacrifices being made to the wind. In Aeschylus’ Agamemnon, Clytemnestra accuses
Agamemnon of sacrificing his own child whom she herself bore to the Thracian wind: ἔθυσεν
αὑτοῦ παῖδα, φιλτάτην ἐμοὶ | ὠδῖν᾽, ἐπῳδὸν Θρῃκίων ἀημάτων (Aesch. Ag. 1418). In the
Anabasis Xenophon reports:
ἔνθα δὴ τῶν μάντεών τις εἶπε σφαγιάσασθαι τῷ ἀνέμῳ, καὶ σφαγιάζεται:
καὶ πᾶσι δὴ περιφανῶς ἔδοξεν λῆξαι τὸ χαλεπὸν τοῦ πνεύματος. (Xen. Anab. 4. 5.4)
Then it was that one of the soothsayers bade them offer sacrifice to the wind,
and sacrifice was offered; and it seemed quite clear to everybody that
25
καὶ δὲ τότε προτὶ νῆα κιών, χρειώ μιν ἐρέσθαι ναυτιλίης, οἵ τ᾽ εἶεν: and on this occasion he went to the ship to ask
them the objective of their voyage and who they were (Arg. 2.8).
26
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the violence of the wind abated.
Pausanias’ report about the altar of the winds is similar to what Herodotus says about another
altar built and upon which sacrifices are made to the wind:
(ἐν Τιτάνῃ) ἐκ τούτου τοῦ λόφου καταβᾶσιν—ᾠκοδόμηται γὰρ ἐπὶ λόφῳ
τὸ ἱερὸν—βωμός ἐστιν ἀνέμων, ἐφ᾽ οὗ τοῖς ἀνέμοις ὁ ἱερεὺς μιᾷ νυκτὶ ἀνὰ
πᾶν ἔτος θύει. δρᾷ δὲ καὶ ἄλλα ἀπόρρητα ἐς βόθρους τέσσαρας, ἡμερούμενος
τῶν πνευμάτων τὸ ἄγριον, καὶ δὴ καὶ Μηδείας ὡς λέγουσιν ἐπῳδὰς ἐπᾴδει. (Paus. 2.12.1)
(In Titane) the sanctuary is built upon a hill, at the bottom of which is
an altar of the winds, and on it the priest sacrifices to the winds one night
every year. He also performs other secret rites at four pits, taming
the fierceness of the blasts, and he is said to chant as well
charms of Medea.
The way the Argonautica uses the Histories as a model here actually speaks to how well
Apollonius is conversant with Herodotus’ work. Scholars do not often refer to other passages in
the Histories relevant to the poet’s use of the historian’s work as a model for the episode in the
Argonautica. The passage about the Persians making offerings to the winds has two other
passages that serve as a parallel to it. There, Herodotus speaks about the Delphians and Greeks
making offerings to the winds, and specifically the Athenians to the north wind personified as
Boreas, and the historian appears to want to convey the idea that the disaster that the Persian fleet
suffered on account of the storm was because of the efficacy of the Greeks’ offerings to the
winds. Before the occurrence of the storm that destroyed the Persian fleet, the Delphians, who
were terrified of Xerxes’ forces, consulted the Delphic oracle on behalf of themselves and
Hellas, and were told to pray to the winds because they would be their allies: καί σφι ἐχρήσθη
ἀνέμοισι εὔχεσθαι: μεγάλους γὰρ τούτους ἔσεσθαι τῇ Ἑλλάδι συμμάχους (Hdt. 7.178.1).
Herodotus talks about the Delphian’s winning the Greeks’ eternal gratitude (χάριν ἀθάνατον
κατέθεντο) for reporting the oracular proclamation, and the action that was taken in response to
the oracle:
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μετὰ δὲ ταῦτα οἱ Δελφοὶ τοῖσι ἀνέμοισι βωμόν τε ἀπέδεξαν ἐν Θυίῃ, τῇ περ τῆς Κηφισοῦ
θυγατρὸς Θυίης τὸ τέμενος ἐστί, ἐπ᾽ ἧς καὶ ὁ χῶρος οὗτος τὴν ἐπωνυμίην ἔχει, καὶ
θυσίῃσι σφέας μετήισαν. Δελφοὶ μὲν δὴ κατὰ τὸ χρηστήριον ἔτι καὶ νῦν τοὺς ἀνέμους
ἱλάσκονται. (Hdt. 7. 178.2)
After that, the Delphians erected an altar to the winds at Thyia, the present location of
the precinct of Thyia the daughter of Cephisus, from whom this place gets its name, and
they offered sacrifices to them. The Delphians follow the instructions of the oracle and
continue to propitiate the winds even to this day.
After Herodotus gives a report of the Persian disaster in the Magnesian territory, he relates the
account of the Athenians and seems to suggest that the Persian disaster was due to the entreaty
the Athenians made to the north wind personified as Boreas:
κατὰ δὴ τὸ κῆδος τοῦτο οἱ Ἀθηναῖοι, ὡς φάτις ὅρμηται, συμβαλλόμενοι σφίσι τὸν
Βορέην γαμβρὸν εἶναι, ναυλοχέοντες τῆς Εὐβοίης ἐν Χαλκίδι ὡς ἔμαθον αὐξόμενον τὸν
χειμῶνα ἢ καὶ πρὸ τούτου, ἐθύοντό τε καὶ ἐπεκαλέοντο τόν τε Βορέην καὶ τὴν
Ὠρειθυίην τιμωρῆσαι σφίσι καὶ διαφθεῖραι τῶν βαρβάρων τὰς νέας, ὡς καὶ πρότερον
περὶ Ἄθων. εἰ μέν νυν διὰ ταῦτα τοῖσι βαρβάροισι ὁρμέουσι Βορέης ἐπέπεσε, οὐκ ἔχω
εἰπεῖν: οἱ δ᾽ ὦν Ἀθηναῖοι σφίσι λέγουσι βοηθήσαντα τὸν Βορέην πρότερον καὶ τότε
ἐκεῖνα κατεργάσασθαι, καὶ ἱρὸν ἀπελθόντες Βορέω ἱδρύσαντο παρὰ ποταμὸν Ἰλισσόν.
(Hdt. 7.189)
In view of this connection by marriage, so the story goes, the Athenians concluded that
Boreas was their son-in-law. And when their fleet was stationed at Chalcis in Euboea and
they realized that a storm was rising, or perhaps before this, they sacrificed and
summoned Boreas and Oreithyia to help them and to destroy the ships of the
barbarians, as had happened once earlier around Athos. I cannot say whether it was
really because of their prayers and sacrifices that Boreas fell upon the barbarians as they
were lying at anchor. But in any case, the Athenians claim that Boreas had helped them
before, and that it was he who was responsible for what happened now. So, after they left
this place and returned home to Athens, they dedicated a sanctuary to Boreas beside the
River Ilissos.
In the two passages considered above, it would seem that Herodotus is reporting about the
efficacy of the Greeks’ propitiation of the winds, which was why the Persian fleet suffered the
disaster that it did. But he appears to be skeptical that the Persians’ offerings to the winds were
as efficacious as those of the Greeks. After saying that the Magi’s offerings brought an end to the
storm on the fourth day, Herodotus adds that there was the probability that the storm abated of its
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own accord: ἢ ἄλλως κως αὐτὸς ἐθέλων ἐκόπασε (Hdt. 7. 191. 2). However we look at it,
Herodotus seems to mean that the Persians primarily propitiated the winds, and secondarily
offered sacrifices to Thetis and the Nereids because of what they heard from the Ionians about
the goddesses’ relationship to Cape Sepias. Another thing to consider here as a reason why
Apollonius would not refer to Thetis and Peleus on account of the headwind which was against
the Argonauts is the presence of the Boreads Zetes and Calais among the crew.27 Furthermore,
although Thetis was unwilling to marry a mortal Peleus, and so assumed all manner of strange
forms to avoid the marriage, she ultimately yielded after realizing that it was the will of Zeus.28 It
does not appear that their marriage was affected by the abduction based on Hera’s comments in
the Iliad where the goddess speaks about having arranged the marriage, and having invited all
the gods to the wedding feast (Il. 24. 59 – 63). It has also been observed that Thetis, just like the
Nereids, seems to represent the calmer and more gracious aspects of the sea.29 So, when
Herodotus expresses skepticism about the efficacy of the Persians’ offerings to Thetis and the
Nereids, it may also be due to the gentle and gracious aspects of the sea that these goddesses
represent.
There are other reasons why the sacrifice to the wind should be preferred to that of
Dolops. Apart from the information from the scholiast that Dolops was the son of Hermes, we do
not have much information regarding him. Even Clauss concedes that Apollonius does not
explicitly give the reason why the Argonauts had to sacrifice to Dolops nor does he mention any
offence for which they might have been responsible.30 Starting from Homer we find tombs by the
27

The reference to Oreithyia in the Histories which is cited above also becomes interesting since she is also
considered a wind‐goddess, and Homer counts her among the Nereids. See Hom. Il. 18. 48–9; see also A
Commentary on Herodotus by W. W. How and J. Wells.
28
See A Commentary on Herodotus by W. W. How and J. Wells for more on how Thetis took on different forms,
and among them that of a cuttle‐fish (σηπία whence κτὴ Σηπιάς until she resumed her proper shape.
29
Macan, Herodotus, The Seventh, Eighth, and Nineth Books with Introduction and Commentary.
30
Clauss, The Best of the Argonauts, 80.

73

sea, and Apollonius may just be imitating Homer here. Usually, the tomb by the sea brings fame
to the dead.31 When Odysseus meets Achilles in Hades, he reports to him how the Achaeans
honored him, Patroclus, and Antilochus, by placing their bones in a golden urn upon which they
heaped a tomb on a projecting headland by the broad Hellespont (Hom. Od. 24. 82). Also,
Elpenor implores Odysseus to heap a mound for him on the shore of the grey sea: σῆμά τέ μοι
χεῦαι πολιῆς ἐπὶ θινὶ θαλάσσης (Hom. Od. 11. 75). In the Argonautica, the Argonauts were just
passing within sight of the tomb of Aegaeon when Heracles broke his oar (Arg. 1.1164 – 1171).
They buried Idmon by the Acherusian cape (Arg. 2. 842), and would seem to have also buried
Tiphys by the sea (Arg. 2. 851 – 862). Sthenelus’ case is a good example in the Argonautica of a
hero with whom a tomb is associated. Apollonius recounts that the Argonauts saw the tomb of
Sthenelus who had died by the sea upon returning from the war against the Amazons in the
company of Heracles. Sthenelus begged Persephone that he might behold the Argonauts. Granted
his request, Sthenelus mounted the crown of his tomb just as he was when he went to war, and
gazed upon the Argo: τύμβου δὲ στεφάνης ἐπιβὰς σκοπιάζετο νῆα τοῖος ἐών, οἷος πόλεμόνδ᾽ ἴεν
(Arg. 2. 918 – 919). Although the Argonauts paid homage to his tomb, and made offerings to
Sthenelus, Apollonius presents these as things that the Argonauts chose to do on their own. The
motif of fame or honor which is typically associated with tombs by the sea going back to Homer
would seem to be at play here.32 So the sacrifice to Dolops is rather questionable, particularly if
we do not know what power he may have over anything. Therefore, the wind is the one to whom
the sacrifice may be applicable here.

31
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Aphetae

Arguably, the highlight of the narrative involving geographical landmarks at the beginning of the
Argonauts’ departure from Greece is about Aphetae. The way this site, which is located by the
Pagasetic gulf, is introduced to the reader speaks to how very well the Alexandrian poet is
familiar with the Histories. Also, the allusive technique that is used to present this site is
emblematic of the creativeness that is displayed by Apollonius in his adoption and adaptation of
other texts. Apollonius engages with Herodotus on Aphetae as a geographical landmark, but
sidesteps the mythical part concerning Heracles, which is reported in the Histories. The narrator
in the epic recounts that the Argonauts were forced to put to land by the shore of Magnesia for
two days because of the wind that was blowing against them:
……. ………………. διπλόα δ᾽ ἀκταῖς
ἤματ᾽ ἐλινύεσκον: ἀτὰρ τριτάτῳ προέηκαν
νῆα, τανυσσάμενοι περιώσιον ὑψόθι λαῖφος.
τὴν δ᾽ ἀκτὴν Ἀφέτας Ἀργοῦς ἔτι κικλήσκουσιν. (Arg. 1.588 – 591)
And for two days they rested on the shores, but on the third day
they launched the ship after spreading out the immense sail aloft.
They still call that shore Aphetae of Argo.
The way the narrator refers to Aphetae here is such that it seems as if the reader is being
informed of it, on the one hand, but on another level, the narrator is also confirming the
information about Aphetae that has been previously offered somewhere else. This is another
example of the allusive technique that Thomas calls single reference. Just like it is stated above,
single reference occurs in a situation where there is an evocation or a reminiscence of the context
of the antecedent, and the evoked context is expected to be applied to the new situation.33
However, the special type of single reference that is used here is one that Thomas calls technical
33
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reference. We have to consult the context of the antecedent in the Histories in order to appreciate
the significance of the new setting.34 Herodotus reports that after Xerxes’ fleet had experienced
the disastrous storm and the wind ceased, they hauled the remainder of their ships into the water
and sailed along the Cape of Magnesia before finally making anchorage at Aphetae. In the
typical fashion of illustrating myths in geographical landmarks, Herodotus explains the
significance of Aphetae:
ἔστι δὲ χῶρος ἐν τῷ κόλπῳ τούτῳ τῆς Μαγνησίης, ἔνθα λέγεται τὸν Ἡρακλέα
καταλειφθῆναι ὑπὸ Ἰήσονος τε καὶ τῶν συνεταίρων ἐκ τῆς Ἀργοῦς ἐπ᾽ ὕδωρ πεμφθέντα,
εὖτ᾽ ἐπὶ τὸ κῶας ἔπλεον ἐς Αἶαν τὴν Κολχίδα: ἐνθεῦτεν γὰρ ἔμελλον ὑδρευσάμενοι ἐς τὸ
πέλαγος ἀφήσειν. ἐπὶ τούτου δὲ τῷ χώρῳ οὔνομα γέγονε Ἀφέται. ἐν τούτῳ ὦν ὅρμον οἱ
Ξέρξεω ἐποιεῦντο. (Hdt. 7. 193. 2)
There is a place on this gulf in Magnesia, where, it is said, Heracles was sent for water
and was left behind by Jason and his comrades, when they were sailing to Aea in Colchis
for the fleece; their purpose was to draw water from there and then to put out to sea. This
is the reason why that place has been called Aphetae. Here Xerxes men made their
anchorage.
As Thomas explains, when the poet uses technical reference as an allusive technique, he sends
his reader to a specific model or antecedent using among other things, morphological oddity, or
rhetorical figure,35 and this is what Apollonius does in the passage above. Apollonius engages in
a morphological game with Herodotus.
What Apollonius does with the name Aphetae is tantamount to what Hinds describes as
“allusion troped as recognition.”36 Aphetae is allusion troped here as name recognition (they call:
κικλήσκουσιν). When the reader comes across the narrator’s comment that says they still call
that shore Aphetae of Argo: τὴν δ᾽ ἀκτὴν Ἀφέτας Ἀργοῦς ἔτι κικλήσκουσιν (Arg. 1. 591), it
evokes a reminiscence of Herodotus who says the name for this place became Aphetae because
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the Argo was launched from there (ἐπὶ τούτου δὲ τῷ χώρῳ οὔνομα γέγονε Ἀφέται). It is as if
Apollonius is saying to the reader: “Do you remember what you read in the Histories about the
name Aphetae and its etiology? By the way, it is still called that name.”
Apollonius cites the tradition here for the etiology of Ἀφέται and confirms it by saying
they still call that shore Aphetae of the Argo: Ἀφέτας Ἀργοῦς ἔτι κικλήσκουσιν. The tradition or
literary predecessor for Apollonius here is Herodotus. By confirming the existence of the name
Aphetae, Apollonius integrates the Argonautica with the Histories as well as confirms his epic
and Herodotus’ work as part of the tradition. Apollonius’ remark here also serves like a built-in
commentary on Herodotus’ explanation for how the name Aphetae came about (ἐπὶ τούτου δὲ τῷ
χώρῳ οὔνομα γέγονε Ἀφέται). He signposts his comment in such a way that the allusion to the
Alexandrian epic’s antecedent, the Histories, is revealed. He does this using a reflexive
annotation. ἔτι κικλήσκουσιν here acts as a signpost and underlines or intensifies the demand
that the Apollonian text be interpreted as an allusion to the historian’s work.37
As indicated, just like Herodotus uses λέγεται as an indicator of source citation or
Alexandrian footnote, verbs such as φάτις, φασι, φατίζεται, ὑδέονται, and ἐνέπουσιν are used by
Apollonius. Such citations, as we know, are used to signal specific allusions through seemingly
general appeals to tradition and report.38 Apollonius does this same thing here with the verb
κικλήσκουσιν (κικλήσκω: call; call by name). He creatively combines the verb κικλήσκουσιν
with the adverb ἔτι. On one level that combination seems to speak to an existing practice during
the narrator’s time. However, on another level, the narrator also uses κικλήσκουσιν to
acknowledge the known tradition concerning the etiology of Ἀφέται. He even corroborates the
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etiology given by Herodotus. But to do so, he wryly adopts the allusive technique of variatio in
imitando by using the expression προέηκαν (προίημι: to send forth or launch) which is similar to
Herodotus’ ἀφήσειν (ἀφίημι: to send forth or launch). The similarity and variatio of the two texts
can be seen in the fact that Herodotus uses the expression concerning the Argonauts’ voyage: ἐς
τὸ πέλαγος ἀφήσειν (to put out to sea) and Apollonius says: προέηκαν νῆα (they launched the
ship). For Herodotus, ἀφήσειν is the basis for the etiology of Ἀφέται, that is, this is the
explanation for the reason why that place is called Aphetae: ἐπὶ τούτου δὲ τῷ χώρῳ οὔνομα
γέγονε Ἀφέται (Hdt. 7.193). This site is called Aphetae because the Argonauts launched
(ἀφήσειν) their ship from here. Despite the seeming variation in the verb used, Apollonius agrees
with the historian on the etiology of Aphetae.39
Green asks for the reason why Aphetae must be the “departure point” when we have
already gotten the impression that Iolchus is the departure point. This question is relevant in the
light of what we know about single reference. As an allusive technique, single reference
demands that the reader approach the new setting with a recollection of the context of the
antecedent and to apply that context to the new setting. Modesty behooves us to admit that such
an application is not an exact science, and the answer to the question is not clear-cut or absolute.
Frankel and Green seem to have been the only ones who have attempted to answer this question.
Frankel’s answer is that Apollonius may be suggesting that Aphetae is the point from which
Argo resumed her journey.40 Green’s answer is closer to the application of the Herodotean
context, which says that the Argonauts intended to depart from this site (ἐς τὸ πέλαγος ἀφήσειν),
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which we have already established is similar to the Apollonian idea of launching the ship
(προέηκαν νῆα) for that purpose. The suggestion given by Green is that Apollonius is celebrating
the Argo’s “true departure from mainland Greece, ‘middle Hellas,’ since from now on her route
lay by way of islands (Lemnos, Samothrace) till she entered the Hellespont.”41 Green’s answer
supports the idea of single reference in that if we accept that Aphetae is a celebration of the
departure from Greece, to bring a recollection of the hostile forces of the Persians to the site
where the Greeks departed for the East may be interpreted as Apollonius suggesting that we
consider what Herodotus says about the Argonauts’ voyage. The Histories says that the
Argonauts’ voyage was a successful mission to the East. That voyage was a catalyst for the
Trojan and Persian wars, that is, the hostility between Greeks and barbarians (non-Greeks)
started because of the abduction of the Colchian princess Medea during that voyage. Also, if we
accept the theory that Aphetae is a celebration of the departure from Greece, that the hostile
forces against Greece suffered a catastrophe in the area near the site where the Greeks started
their successful mission (despite the wind that seems to have initially blown against them) could
be interpreted as Apollonius saying this is the beginning of a voyage that would experience a
“storm,” but the crew would weather that “storm,” and return with its mission accomplished. But
that voyage would be a reason for another team to come to that same site in the future, that is, the
Persian fleet whose mission would not only be unaccomplished in the end, but which would
suffer disaster on that site. Since Herodotus says that the Persian forces experienced no adversity
until they arrived in this area and Thermopylae, he seems to suggest that the beginning of their
ultimate failure was in the same area where the Greeks began their successful mission.
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Abduction of Medea

Although his principal theme is the Persian Wars, by focusing on τὰ γενόμενα ἐξ ἀνθρώπων (the
deeds of men), Herodotus broadens the geographic and temporal contexts for the appreciation of
the scale of those wars.42 The Persian Wars are treated as intercontinental and portrayed as
having started with a series of conflicts that included the abduction of Medea among other royal
women. Since Apollonius’ recounting of the voyage of the Argo includes the abduction of
Medea and other parts of the Argonautica show Apollonius’ engagement with Herodotus, such
allusions make it possible to read παλαιγενέων κλέα φωτῶν (the deeds of humans born long
ago) in the proem of Apollonius’ Argonautica as an encouragement to the reader to consider the
Argonauts’ quest within the context of intercontinental conflicts.43 That consideration is
strengthened by the possibility of seeing the proem of the Argonautica as one that focuses on a
collective entity instead of an individual. Carspecken makes a relevant point on this aspect of the
Argonautica. Seeing that Jason’s name does not come up until the eighth line in the proem, one
could infer that instead of Jason, Apollonius chooses to make the Argonautic crew the central
character of the poem.44 According to Carspecken, since the first action of the poem is the
gathering of the Argonauts in the catalogue, and the epic concludes with the last act of the group
as a unit, namely their return to the beach at Pagasae, the epic has a collective focus.45
Just as much as it evokes the catalogue of ships in the Iliad, the portrayal of the
Argonautic expedition at its outset in the Argonautica also evokes Herodotus’ Histories.
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Explaining how the Argonauts sailed through the river Phasis, Herodotus reports that the Greeks
embarked on a warship on their voyage to Colchis: καταπλώσαντας γὰρ μακρῇ νηί46 ἐς Αἶαν τε
τὴν Κολχίδα (Hdt 1.2.2), and after accomplishing their mission, carried off the king’s daughter
Medea: διαπρηξαμένους καὶ τἄλλα τῶν εἵνεκεν ἀπίκατο, ἁρπάσαι τοῦ βασιλέος τὴν θυγατέρα
Μηδείην (Hdt 1.2.2).47 In contrast to the accounts in Hesiod as well as Pindar, the idea of
arriving in Colchis with a warship (μακρῇ νηί) and carrying off the princess is a provocative
portrayal of the Argonauts’ voyage.48 Herodotus gives this report at the beginning of the
Histories where he seeks to broaden the geographic and temporal contexts of the Persian Wars.
In dealing with the cause of the wars: δι᾽ ἣν αἰτίην ἐπολέμησαν ἀλλήλοισι (Hdt 1.1.1), he says
that both sides, Greeks, and non-Greeks (οἱ βάρβαροι), had recriminations starting with the
abductions of women, Io, Europa, Medea, and Helen. Priestley has persuasively argued that
“Apollonius allusively gestures towards” Herodotus’ suggestion that Medea’s abduction by the
Greeks triggered both the Trojan and Persian wars.49 According to Priestley, by linking Medea’s
abduction to these wars, Herodotus’ report becomes a particularly important part of the literary
background against which Apollonius’ epic ought to be read.50 However, I am yet to come across
any work that points out how Apollonius’ Argonautica plots a dramatization of Herodotus’
report, and also indicates that the abduction of Medea is fated for Pelias just as Herodotus
conceives of the abduction of Helen as sealing the fate of the Trojans.
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Comparing the historian’s work and the poet’s, I would argue that there is a connection
between the two, and that Apollonius dedicates a scenario to the quarrel between the Argonauts
and the Colchians. This quarrel is about the abduction of Medea. Its depiction in the epic clearly
evokes the argument between Greeks and non-Greeks about the abduction of women, and most
likely the account of the abduction of Helen both of which are reported in the Histories. For
Medea’s abduction, Apollonius uses the allusive technique that Richard Thomas calls the
technique of conflation or multiple reference. This technique encompasses all the other types of
allusive techniques, and so, when we say that Apollonius uses the technique of conflation or
multiple reference concerning the abduction of Medea, decoupling the references may help us
appreciate how the allusions work here. First, it starts with the single reference in which the issue
of abduction comes up. As we have seen, context is vital in the identification of single reference.
Part of the thing to establish with respect to context is the fact that it is in Herodotus’ Histories
that the idea of the abduction of Medea is first established. Prior to Herodotus, Hesiod’s
Theogony and Pindar’s Pythian 4 indicate that there is a relationship of love and marriage
between Jason and Medea, but there is nothing in those authors about abduction. The use of the
allusive technique of single reference in the Argonautica demands that the reader recollect the
context of abduction at the beginning of the Histories, where Herodotus links the abduction of
royal women to the Trojan and Persian wars. In the scenario plotted by Apollonius, the
Colchians’ pursuit of the Argonauts morphs into a conflict that is simply about the abduction of
Medea and no longer about the recovery of the golden fleece. The Colchians’ demand for the
return of Medea to her father, and the threat of an immediate battle in Drepane and another
subsequent one to be led later by the Colchian king Aeetes (Arg. 4. 1004 – 1007) suggest that
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Apollonius seems to agree with Herodotus that the abduction of women can be linked to the
Trojan and Persian Wars.
In the Argonautica, the narrator says that the vastly outnumbered Argonauts and the
Colchians led by Apsyrtus avoid fighting a battle by calling a truce (Arg. 4. 338 – 349). The
issue to be resolved while the truce is in place is the status of Medea as a captive. According to
Herodotus, after the Argonauts have accomplished their mission in Colchis, they abduct the
king’s daughter Medea, and for this reason, the Colchians send to Hellas to demand atonement
for the abduction and the return of the princess (Hdt. 1. 2. 2 – 3). Apollonius uses a narrative
artifice to dramatize the report found in the proem of the Histories. Through that dramatization,
Apollonius breaks the linearity associated with prose as evidenced in Herodotus. The narrator in
the Alexandrian epic uses the conversation between Jason and Medea as well as another
conversation between the Argonauts and the Colchians to set the stage for the discussion about
Medea’s abduction. Just like it is reported in the Histories, the success of the expedition is
acknowledged, and it is clear in both conversations that what is in dispute is the status of Medea:
ἔνθα κε λευγαλέῃ Μινύαι τότε δηιοτῆτι
παυρότεροι πλεόνεσσιν ὑπείκαθον: ἀλλὰ πάροιθεν
συνθεσίην, μέγα νεῖκος ἀλευάμενοι, ἐτάμοντο,
κῶας μὲν χρύσειον, ἐπεί σφισιν αὐτὸς ὑπέστη
Αἰήτης, εἰ κεῖνοι ἀναπλήσειαν ἀέθλους,
ἔμπεδον εὐδικίῃ σφέας ἑξέμεν, εἴτε δόλοισιν,
εἴτε καὶ ἀμφαδίην αὔτως ἀέκοντος ἀπηύρων:
αὐτὰρ Μήδειάν γε -- τὸ γὰρ πέλεν ἀμφήριστον—
παρθέσθαι κούρῃ Λητωίδι νόσφιν ὁμίλου,
εἰσόκε τις δικάσῃσι θεμιστούχων βασιλήων,
εἴτε μιν εἰς πατρὸς χρειὼ δόμον αὖτις ἱκάνειν,
εἴτε μεθ᾽ Ἑλλάδα γαῖαν ἀριστήεσσιν ἕπεσθαι. (Arg. 4.338 -349)
Then and there the outnumbered Minyans would have yielded in a baneful battle, but
before then, having avoided a great feud, they made a covenant: that they would
unfailingly and righteously keep the golden fleece, since Aeetes himself had promised it
to them if they accomplished the tasks – whether they took it away by deceit or quite
openly without permission – but Medea, since her case was disputed, they would entrust
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to Leto’s daughter, away from the crew, until anyone of the kings upholding rights could
determine whether there was need for her to go back to her father’s home or follow the
heroes to the land of Hellas.51
The theory proposed here, which is that this passage be seen as a reminiscence of the Histories is
strengthened by the observation that Apollonius here adopts an unHomeric narrative
compression which dispenses with recounting how both parties reach the agreement and what
may be each party’s agenda.52 The reminiscence of the Histories may also be useful to those who
consider this agreement as a surprise.53 Nevertheless, to further make clear that the dispute has
nothing to do with regaining possession of the golden fleece, in Jason’s private conversation with
Medea, he mentions that the natives around the area where the truce is called are in support of
Medea’s brother Apsyrtus because of their perception about her status:
ἴσχεο, δαιμονίη: τὰ μὲν ἁνδάνει οὐδ᾽ ἐμοὶ αὐτῷ.
ἀλλά τιν᾽ ἀμβολίην διζήμεθα δηιοτῆτος,
ὅσσον δυσμενέων ἀνδρῶν νέφος ἀμφιδέδηεν
εἵνεκα σεῦ. πάντες γάρ, ὅσοι χθόνα τήνδε νέμονται,
Ἀψύρτῳ μεμάασιν ἀμυνέμεν, ὄφρα σε πατρί,
οἷά τε ληισθεῖσαν, ὑπότροπον οἴκαδ᾽ ἄγοιντο. (Arg. 4.396 – 400)
Be calm, Lady! These things do not please me myself.
But we are looking for some delay of a battle,
so great a cloud of hostile men blazes around us
because of you. For all, however many of them inhabit this land,
are yearning to aid Apsyrtus, that they might take you
returning home to your father, since you are a captive.
The translation of this passage has generated a scholarly debate about how to translate the phrase
οἷά τε ληισθεῖσαν. The debate started with Peter Green who contends that Frankel and Vian’s
suggestion that the phrase be understood as referring to the Colchians’ belief that Medea has
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been carried off by force (against her will) is odd.54 If Frankel and Vian’s suggestion is taken, the
phrase would refer to the belief that Medea is already a captive now. Green argues against seeing
Medea’s present status as that of a captive, but rather thinks of her as a would-be captive if she is
returned to the Colchians.55 For this reason, Green prefers this translation, “All this country’s
inhabitants are eager to aid Apsyrtus, to see you carried home like some captive woman, taken
back to your father: πάντες γάρ, ὅσοι χθόνα τήνδε νέμονται, | Ἀψύρτῳ μεμάασιν ἀμυνέμεν, ὄφρα
σε πατρί, | οἷά τε ληισθεῖσαν, ὑπότροπον οἴκαδ᾽ ἄγοιντο (Arg. 4.398 – 400). Green’s translation
is based on the idea that Jason conceives of the Colchians being after Medea for punishment, and
if they must go through a battle to get her back, they will treat her harshly out of annoyance once
she is with them.56 This dissertation does not accept Green’s suggestion. It rather prefers
Hunter’s translation of οἷά τε ληισθεῖσαν as ‘inasmuch as you are a captive.’ This translation is
based on the idea expressed by Hunter that Jason is conveying to Medea that the natives in the
area have been misinformed by the Colchians that the Greeks have taken Medea by force, a
misinformation that would strengthen the Colchian’s argument for Medea’s return.57 Also, the
demand that the Colchians make upon their arrival in Drepane supports the argument that
Medea’s present status is that of a captive (Arg. 4.1004 – 1007).
Almost immediately after they have been well received by the Phaeacians upon their
arrival in Drepane, the Argonauts arm themselves for combat because of the Colchians who
arrive after them. This meeting in Drepane seems to be ineluctable,58 and to have been
foreshadowed very early in the epic when the narrator announces the outward journey of the
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Argonauts. The verbatim repetition which is seen in the description of the Colchians vis-à-vis the
Argonauts could be regarded as useful in two ways. It bolsters the argument about the epic’s
focus on the collective instead of an individual. It also suggests that the issue being resolved at
this meeting, that is, the abduction of Medea, is of great importance in the narrative, perhaps of
greater importance than it has been thought of until now. The usefulness of the verbatim
repetition is better appreciated when the two passages are seen together:
Ἀρχόμενος σέο, Φοῖβε, παλαιγενέων κλέα φωτῶν
μνήσομαι, οἳ Πόντοιο κατὰ στόμα καὶ διὰ πέτρας
Κυανέας βασιλῆος ἐφημοσύνῃ Πελίαο
χρύσειον μετὰ κῶας ἐύζυγον ἤλασαν Ἀργώ. (Arg. 1. 1 – 4)
Beginning with you, Phoebus, I shall recall the famous deeds of men born long ago, who,
at the command of King Pelias, sailed the well-benched Argo through the mouth of the
Black Sea and between the Cyanean rocks to fetch the golden fleece.
………………….μέλλον δὲ βοῇ ἔπι θωρήξεσθαι·
ὧδε μάλ᾿ ἀγχίμολον στρατὸς ἄσπετος ἐξεφαάνθη
Κόλχων, οἳ Πόντοιο κατὰ στόμα καὶ διὰ πέτρας
Κυανέας μαστῆρες ἀριστήων ἐπέρησαν. (Arg. 4. 1000 – 1003)
But they were about to arm themselves for combat—so very close at hand appeared the
countless army of the Colchians, who had driven through the mouth of the Black Sea and
between the Cyanean rocks as searchers of the heroes.
But for the fact that the entire Alexandrian epic is episodic, the verbatim repetition in the two
passages above could have been considered as an indication of a climax in which the protagonist
and antagonist meet for their most important fight. Looking at these two passages, we see two
opposing groups joined together. However, what joins them together is the situation in the context
within which the lines are repeated in the second passage, that is, Medea’s abduction. The narrator
says the Colchians insist on taking Medea back to her father’s home without any parley with the
Argonauts:
Μήδειαν δ᾿ ἔξαιτον ἑοῦ ἐς πατρὸς ἄγεσθαι
ἵεντ᾿ ἀπροφάτως, ἠὲ στονόεσσαν ἀυτὴν
νωμήσειν χαλεπῇσιν ὁμόκλεον ἀτροπίῃσιν
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αὖθί τε καὶ μετέπειτα σὺν Αἰήταο κελεύθῳ. (Arg. 4.1004 – 1007)
They were eager to take Medea as their own to her father’s home without parley, or else
they were threatening to deal out a battle-cry full of moaning with cruelty hard to bear, both
on the spot and later together with Aeetes’ expedition.
It has been well acknowledged that the meaning of ἔξαιτον is uncertain. Since in Homer ἔξαιτος
means ‘choice’ or ‘picked out’, if we take Mooney’s suggestion that ἔξαιτος is a syncope of
ἐξαίρετος (ἐξαιρέω), and Hunter’s that it may have a link with ἐξαιτέω and can be connected to
the agreement between the Colchians and the Argonauts which is discussed above, the
Colchians’ demand for Medea might suggest she is seen as belonging to them but is presently
held by someone else.59 Such a reading would suggest that the Colchians present her as having
been abducted. This interpretation may also be bolstered with the suggestion that we consider the
depiction of the Colchians’ arrival in Drepane as a reminiscence of another passage in which the
abduction of Helen is discussed in the Histories. The atmosphere surrounding the arrival of the
Greeks in Troy, which Herodotus describes in his report, is similar to that of the Colchians in the
Argonautica:
ἐλθεῖν μὲν γὰρ μετὰ τὴν Ἑλένης ἁρπαγὴν ἐς τὴν Τευκρίδα γῆν Ἑλλήνων στρατιὴν
πολλὴν βοηθεῦσαν Μενέλεῳ, ἐκβᾶσαν δὲ ἐς γῆν καὶ ἱδρυθεῖσαν τὴν στρατιὴν πέμπειν ἐς
τὸ Ἴλιον ἀγγέλους, σὺν δέ σφι ἰέναι καὶ αὐτὸν Μενέλεων: τοὺς δ᾽ ἐπείτε ἐσελθεῖν ἐς τὸ
τεῖχος, ἀπαιτέειν Ἑλένην τε καὶ τὰ χρήματα τά οἱ οἴχετο κλέψας Ἀλέξανδρος, τῶν τε
ἀδικημάτων δίκας αἰτέειν… (Hdt. 2. 118. 2 – 3)
After the rape of Helen, a great force of Greeks came to the Trojan land on Menelaus'
behalf. After disembarking and disposing their forces, they sent messengers to Ilion, one
of whom was Menelaus himself. When these were let inside the city walls, they
demanded the restitution of Helen and of the property which Alexander had stolen from
Menelaus and carried off, and they demanded reparation for the wrongs…
If we accept that there is a similar atmosphere in both cases, the reference to Helen as a captive
(μετὰ τὴν Ἑλένης ἁρπαγὴν) can also be applied to Medea. Such an acceptance will suggest an
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additional point of convergence between the Histories and the Argonautica on the issue of
abduction. But even if we do not accept that there is a similarity in the portrayal of the arrival in
Troy by Herodotus and in Drepane by Apollonius, the Colchians’ demand for the return of
Medea in Arg. 4.1004 – 1007 is the same as the one reported by Herodotus (Hdt. 1. 2. 3). Again,
it is important to note that the Colchians who arrive in Drepane do not ask for the golden fleece
at all. All they demand for is the return of Medea to her father. At any rate, just like Herodotus in
the Histories, Apollonius indicates that the Argonautic quest is successful and the dispute
between the parties is just about the status of Medea, and this is the main reason the Colchians
are in pursuit of the Argonauts.60 Their threat of a battle on the spot and another later with Aeetes
leading the expedition strengthens the argument that Medea’s abduction is portrayed as one that
would lead to war against the Greeks in the future just as it is in the Histories. This interpretation
is enhanced by the fact that Alcinous later raises the same possibility in his bedroom
conversation with Arete (…and if he [Aeetes] wished, though coming from afar, he could wage
war on Greece: καί κ᾽ ἐθέλων, ἕκαθέν περ, ἐφ᾽ Ἑλλάδι νεῖκος ἄγοιτο. Arg. 4.1103).
Eventually, when the Colchians, who have arrived in Drepane with threats of battle, are
met by the Phaeacian king, they are restrained because Alcinous promises to arbitrate and
adjudicate for the purpose of resolving the dispute without a battle between the two parties. The
arbitration made by Alcinous is hardly genuine despite his assurances. The judgment he gives is
reminiscent of the position of the Greeks as reported in the Histories. The Greeks never gave
Medea back and did not pay any penalty for the abduction (Hdt. 1.2.3). Paris uses this as a reason
to abduct Helen thinking he might get away with it without suffering any consequence (Hdt.
1.3.1). The promise of adjudication and fairness made by Alcinous may remind the Apollonian
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reader of the adjudication by the Egyptian king Proteus in the case of Paris who is driven by the
wind off course to Egypt after the abduction of Helen (Hdt. 2. 114 – 115). If the evocation of
Proteus’ adjudication builds up any expectations on the part of the reader, those expectations are
frustrated by Apollonius.
For Alcinous’ adjudication concerning the abduction of Medea, the Alexandrian epic
employs the allusive technique of conflation in which two different bedroom scenes that are
found in Homer and Herodotus are melded. It should be acknowledged that the argument here is
an expatiation on the parallel between the bedroom scenes in the Homeric epic and Herodotus’
Histories which was first detected by Hunter.61 In Book 7 of the Odyssey, after the attendants of
the Phaeacian king Alcinous have prepared a bed for Odysseus in the palace and he lies down to
rest, Homer describes the place where Odysseus takes his rest and compares it to where Alcinous
and his wife Arete also lie down:
ὣς ὁ μὲν ἔνθα καθεῦδε πολύτλας δῖος Ὀδυσσεὺς
τρητοῖς ἐν λεχέεσσιν ὑπ᾽ αἰθούσῃ ἐριδούπῳ:
Ἀλκίνοος δ᾽ ἄρα λέκτο μυχῷ δόμου ὑψηλοῖο,
πὰρ δὲ γυνὴ δέσποινα λέχος πόρσυνε καὶ εὐνήν. (Od. 7. 344 – 347)
So, there he slept, the much-enduring goodly Odysseus, on the corded bedstead under the
echoing portico. But Alcinous lay down in the inmost chamber of the lofty house, and
beside him lay the lady his wife, who had strewn the couch.
As an imitation of how the nighttime marks the end of the day, this passage may have been used
to mark the end of Book 7 and may have, therefore, rendered a conversation between Alcinous
and Arete unnecessary. The fact that Book 8 starts with a description of the dawn, a period which
by itself marks the arrival of a new day also suggests that this could have been the reason for the
absence of any conversation between the king and queen at the end of Book 7. However, to think
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that Alcinous and his wife Arete simply slept off that night after welcoming a stranger Odysseus,
to their palace without discussing him seems extraordinary. For this reason, it is easy to agree
with Hunter that the evocation of this scene in the Argonautica is an attempt by Apollonius “to
write the missing scene” in the Homeric text for the Apollonian reader.62 So, the narrator’s
description of the bedroom conversation between Alcinous and Arete on the night of the arrival
of the Argonauts and the Colchians in Drepane is not only an allusion that integrates the
Alexandrian text with its Homeric precedent, it also goes further to supply what may be
considered lacking in the antecedent text.
The “written bedroom scene” in the Alexandrian epic is arguably where much of the
adjudication which is promised by Alcinous is carried out. The allusion to the Homeric passage
cited above can be easily detected in the description of the scene:
τὼ δ᾿ ἔντοσθε δόμοιο κατὰ πτόλιν, ὡς τὸ πάροιθεν,
κρείων Ἀλκίνοος πολυπότνιά τ᾿ Ἀλκινόοιο
Ἀρήτη ἄλοχος κούρης πέρι μητιάασκον
οἷσιν ἐνὶ λεχέεσσι διὰ κνέφας· οἷα δ᾿ ἀκοίτην
κουρίδιον θαλεροῖσι δάμαρ προσπτύσσετο μύθοις· (Arg. 4. 1068 – 1072)
Now within the palace in the city, as before, Lord Alcinous and Alcinous’ much-revered
wife Arete deliberated about the girl in their bed during the night; and as a wife speaking to
her wedded husband, she entreated him with impassioned words…
Arete’s presentation of the matter is almost in the manner of Medea who has already implored
the queen. She in turn pleads with her husband Alcinous to rescue the maiden from the Colchians
ῥύεο… Κόλχων παρθενικήν (Arg. 4. 1073 – 1074) and do the Argonauts a favor: Μινύαισι φέρων
χάριν (Arg. 4. 1074). She pleads with Alcinous not to hand over Medea to the Colchians and
describes her as one fleeing from her father’s wrath. As part of her intercession, she also
mentions that Jason is bound by oath with the intention of marrying Medea (Arg. 4. 1084 –
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1085). In response, Alcinous acknowledges that he could forcibly drive out the Colchians and
favor the Argonauts on Medea’s behalf but would not want to do so for the sake of the straight
justice of Zeus: ἀλλὰ Διὸς δείδοικα δίκην ἰθεῖαν ἀτίσσαι· (Arg. 4. 1098 – 1100) and to accord
Aeetes his regard as king. According to Alcinous, disregarding Aeetes may be perilous:
…………………………..οὐ γάρ τις βασιλεύτερος Αἰήταο,
καί κ᾿ ἐθέλων, ἕκαθέν περ, ἐφ᾿ Ἑλλάδι νεῖκος ἄγοιτο. (Arg. 4. 1102 – 1104)
For no one is more kingly than Aeetes, and if he wished, even though he is far away, he
could bring strife against Hellas.
Hearing such words from Alcinous might make an Apollonian reader wonder why the narrator at
first says that Alcinous’ mind was softened by Arete’s pleading words: τοῦ δὲ φρένες ἰαίνοντοἧς
ἀλόχου μύθοισιν (Arg. 4. 1096 – 1097). But that puzzle is resolved when the reader realizes that
even after uttering those words about the justice of Zeus, the risk of disregarding Aeetes, and
declaring that he ought to render a judgment that would be best in all men’s eyes: ἥ τις μετὰ
πᾶσιν ἀρίστη | ἔσσεται ἀνθρώποισι, δικαζέμεν (Arg. 4. 1104 – 1105), Alcinous nevertheless yields
to Arete’s plea by disclosing the basis of his judgment to her, an act which would end up
deciding the case in favor of the Greek party against the Colchian:
…………….…………………..οὐδέ σε κεύσω.
παρθενικὴν μὲν ἐοῦσαν ἑῷ ἀπὸ πατρὶ κομίσσαι
ἰθύνω· λέκτρον δὲ σὺν ἀνέρι πορσαίνουσαν
οὔ μιν ἑοῦ πόσιος νοσφίσσομαι, οὐδὲ γενέθλην,
εἴ τιν᾿ ὑπὸ σπλάγχνοισι φέρει, δῄοισιν ὀπάσσω. (Arg. 4. 1105 – 1109)
I will not keep secret from you. If she is a virgin, I propose to return her to her father, but if
she is sharing a bed with a man, I will not deprive her of her husband, nor will I hand her
offspring over to enemies, if she is carrying any in her womb.
This disclosure of the basis for the adjudication by Alcinous is not inadvertent. After speaking,
the Phaeacian king falls asleep, and his wife Arete goes to work. She sends her herald to Jason
with clear instructions as well as the disclosure made by Alcinous concerning Medea’s case
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(Arg. 4. 1111 – 1120). Following Arete’s instructions, Jason and Medea are wedded that night
while Alcinous is still presumably asleep (Arg. 4. 1125 – 1169). When Alcinous comes out the
next day to announce his decision on Medea’s status: δ᾿ Ἀλκίνοος μετεβήσετο συνθεσίῃσιν | ὃν
νόον ἐξερέων κούρης ὕπερ· (Arg. 4. 1176 – 1177), the narrative changes to Jason and Medea’s
wedding reception, which suggests a foregone conclusion on the promised arbitration and fair
adjudication.
Apollonius’ use of multiple reference or conflation in the bedroom scene becomes clearer
when we consider that the discussion concerning Medea: κούρης πέρι μητιάασκον (Arg. 4.1070)
which is initiated by Arete is also reminiscent of a conversation in another bedroom scene in
Herodotus’ Histories. The way Arete pleads with Alcinous and in the end obtains the object of
her plea is reminiscent of that of the Persian queen Atossa who persuaded Darius to invade
Hellas. The historian reports that when Atossa had a swelling that started from her breast and
was beginning to spread, she asked for help from a previously enslaved Greek physician called
Democedes (Hdt. 3. 133.1). This physician’s expertise had become known because he was able
to treat Darius’ sprained foot successfully when the Egyptian physicians previously consulted by
the king had failed (Hdt. 3. 130.1 – 3). In return for curing her, Democedes made Atossa swear
to grant his request (Hdt. 3. 133.2). The sort of request made by Democedes is later revealed by
Herodotus in a bedroom conversation where the Persian queen entreated her husband Darius to
invade Hellas. At first when Atossa started the conversation, she seemed to Darius to only be
encouraging him to enhance his power while he was still young (Hdt. 3. 134.1 – 3). When Darius
responded by saying that he agreed with her and was planning at that point to invade Scythia, her
true objective was revealed, which was to nudge him to invade Greece with Democedes sent as
part of the scouting crew:
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ὅρα νυν, ἐπὶ Σκύθας μὲν τὴν πρώτην ἰέναι ἔασον: οὗτοι γάρ, ἐπεὰν σὺ βούλῃ, ἔσονταί
τοι: σὺ δέ μοι ἐπὶ τὴν Ἑλλάδα στρατεύεσθαι. ἐπιθυμέω γὰρ λόγῳ πυνθανομένη Λακαίνας
τέ μοι γενέσθαι θεραπαίνας καὶ Ἀργείας καὶ Ἀττικὰς καὶ Κορινθίας. ἔχεις δὲ ἄνδρα
ἐπιτηδεότατον ἀνδρῶν πάντων δέξαι τε ἕκαστα τῆς Ἑλλάδος καὶ κατηγήσασθαι, τοῦτον
ὅς σευ τὸν πόδα ἐξιήσατο. (Hdt. 3. 134. 5)
“Look,” Atossa said, “let the Scythians go for the present; you shall have them whenever
you like; I tell you, march against Hellas. I have heard of Laconian and Argive and Attic
and Corinthian women, and I would like to have them as servants. You have a man who
is fitter than any other to instruct and guide you in everything concerning Hellas: I mean
the physician who healed your foot.”
Darius’s response to his wife’s desire is quite telling and Herodotus’ comments about the
decision that resulted from Atossa’s request is just as remarkable too. Darius responds to Atossa
by saying:
ὦ γύναι, ἐπεὶ τοίνυν τοι δοκέει τῆς Ἑλλάδος ἡμέας πρῶτα ἀποπειρᾶσθαι, κατασκόπους
μοι δοκέει Περσέων πρῶτον ἄμεινον εἶναι ὁμοῦ τούτῳ τῷ σὺ λέγεις πέμψαι ἐς αὐτούς, οἳ
μαθόντες καὶ ἰδόντες ἐξαγγελέουσι ἕκαστα αὐτῶν ἡμῖν: καὶ ἔπειτα ἐξεπιστάμενος ἐπ᾽
αὐτοὺς τρέψομαι. (Hdt.3.134.6)
Woman, since you think that we should make an attempt on Hellas first, it seems to me to
be best that we first send Persian spies with the man whom you mention, who will tell us
everything that they learn and observe; and then when I am fully informed, I shall rouse
myself against them.
Herodotus remarks that after saying this to his wife Atossa, Darius matched his action to his
word: ταῦτα εἶπε καὶ ἅμα ἔπος τε καὶ ἔργον ἐποίεε (Hdt.3.135.1). This observation by Herodotus
suggests that by sending some spies along with Democedes to Hellas, Darius essentially started
the Persian Wars against the Greeks. What this tells us is that these wars came about because of
Atossa’s request. This makes her the power behind the throne, at least, on the issue of the
invasion of Hellas. Apollonius seems to have fashioned the character of the Phaeacian queen
Arete in the same way. The similarity between the two bedroom scenes is obvious in the way the
queens initiate the discussions and achieve their objectives even though their husbands do not
seem to be initially inclined to go where the women want. In Darius’ case it could be argued that
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he might have been disposed to enhance his power as Atossa suggests, but his intention is to do
so by invading Scythia and not Greece. The Phaeacian king Alcinous jettisons the idea of a
judgment right in the eyes of men and gives one that Arete prefers, which is made possible
because Alcinous tells her about the basis upon which his judgment would be.63
That the portrayal of Atossa in the Histories parallels that of Arete in the Argonautica is
extraordinary considering that it makes the Phaeacian queen’s role assume a different level of
importance in the Alexandrian epic in comparison to the Homeric.64 As Hunter persuasively
suggests, Apollonius makes Arete much more significant by making her truly responsible for
saving Medea through her action that results in the Argonauts being informed of the basis of
Alcinous’ decision.65 So, Herodotus’ Atossa is relevant to the development of the character of
Arete in the Argonautica. In the same way that Atossa steers the wheel of power towards her
preferred direction on behalf of Democedes, Arete does the same on behalf of Medea and the
Argonauts. Arete’s steering of the wheel of power in the direction that she does is also
significant for a different reason. She is aware that the decision made by Alcinous might be
consequential. Alcinous initially suggests that doing the Argonauts a favor on behalf of Medea
could seem like disregarding Aeetes, and doing so might be dire because irrespective of the
distance, Aeetes could bring strife against Hellas: καί κ᾽ ἐθέλων, ἕκαθέν περ, ἐφ᾽ Ἑλλάδι νεῖκος
ἄγοιτο. (Arg. 4.1103). So, the parallel drawn between Atossa and Arete also gives room for
interpreting Arete’s role as part of women’s contribution to the intercontinental wars between the
West and East. This is not just saying that the abductions of women led to the wars but that
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women indirectly brought about the wars through their steering of the wheel of power. However,
in the case of Arete, her contribution comes through the role she plays in making the decision
about the status of Medea.
In his adjudication of the matter about the status of Medea, Alcinous firmly and
thoroughly observes what has been earlier disclosed to his wife Arete (ἔμπεδον ὣς ἀλέγυνε
διαμπερές· (Arg. 4. 1203). At the time he gives his ruling on the matter, the narrator says Alcinous
is undeterred by any deadly fear or Aeetes’ grievous wrath: οὐδέ ἑ τάρβος | οὐλοὸν οὐδὲ βαρεῖαι
ἐπήλυθον Αἰήταο | μήνιες· (Arg. 4. 1203 – 1205). Having bound both parties with unalterable
oaths, the Colchians resort to pleading with Alcinous to receive them as allies when they realize
that the case of Medea has been adjudicated in favor of the Argonauts (Arg. 4. 1206 – 1210).
Alcinous’ judgment evokes the Histories where Herodotus reports that the Colchians’ demand
for the return of Medea is rejected by the Greeks (Hdt. 1. 2. 3). In the Alexandrian epic, despite
the promise of fairness in the arbitration, the Colchians’ request is also not met. Looking at how
the relationship between the Phaeacians and the Argonauts in the Argonautica is presented, it is
not surprising that the quarrel about the abduction of Medea turns out exactly as it is the
Histories. Hunter makes a good observation on the way the narrator describes the relationship
between the two groups. Looking at the etymological resonance between Uranus’ blood ‘haima’
from which the Phaeacians are sprung (Arg. 4.992) and the narrator’s description of the
Argonauts feeling as if they had arrived in their own home in Haimonia, that is, Thessaly, when
they arrive in Drepane, Hunter’s remark that a suggestion of an affinity between the Phaeacians
and the Argonauts is being made by the narrator is persuasive.66 Also, during her intercession,
Arete attempts to justify why the scale should be tilted in favor of the Greeks. She tries to
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persuade Alcinous by depicting Argos (Greece) and the men of Haemonia as being close to the
island where the Phaeacians live: ἐγγύθι δ᾿Ἄργος | ἡμετέρης νήσοιο καὶ ἀνέρες Αἱμονιῆες· (Arg. 4.
1074 – 1075). So, the attempt to establish affinity, and portray the Greeks as neighbors to the
Phaeacians, makes it easy to see Alcinous’ adjudication as nothing but the Greeks’ response to
the Colchians just like it is in the Histories.
The plot and the narrator’s comment in the Argonautica do not just reveal the Greek
position in the argument found in the Histories, it also suggests that Jason and Medea’s wedding
is divinely approved. The narrator uses apostrophe to indicate the divine approval for Arete’s
action concerning the wedding. He speaks directly to the goddess Hera to affirm that she was the
one who put the thought in Arete’s mind to communicate Alcinous’ wise words to Jason: Ἥρη,
σεῖο ἕκητι· σὺ γὰρ καὶ ἐπὶ φρεσὶ θῆκας | Ἀρήτῃ πυκινὸν φάσθαι ἔπος Ἀλκινόοιο. (Arg. 4. 1199 –
1200). The reason for the divine approval is revealed in the narrator’s comment during Medea’s
rendezvous with Jason in which he speaks about the honor and respect that Medea would receive
in Hellas:
ὣς φάτο· τῇ δ᾿ ἔντοσθε κατείβετο θυμὸς ἀκουῇ,
ἔμπης δ᾿ ἔργ᾿ ἀίδηλα κατερρίγησεν ἰδέσθαι.
σχετλίη, οὐ μὲν δηρὸν ἀπαρνήσεσθαι ἔμελλεν
Ἑλλάδα ναιετάειν· ὣς γὰρ τόδε μήδετο Ἥρη,
ὄφρα κακὸν Πελίῃ ἱερὴν ἐς Ἰωλκὸν ἵκηται
Αἰαίη Μήδεια λιποῦσ᾿ ἄπο πατρίδα γαῖαν. (Arg. 3. 1131 – 1136)
So he said, and her heart within her was overflown with (emotion) because of the thing
heard, but nevertheless she shuddered to contemplate the terrible things. The wretched girl!
Not for too long was she about to deny herself to dwell in Hellas, for Hera contrived this
thing so that after leaving behind her native land, Aeaean Medea would come to holy
Iolcus as an evil for Pelias.
So, Medea’s going to Hellas is fated, and even more so, her presence there would seal Pelias’
fate. Although she goes to Hellas after the judgment about her status has already been given, the
role of the gods or fate in human affairs and the comparison of Medea’s case to that of Helen
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offer another reason to see a connection between the Histories and the Argonautica. Medea goes
to Hellas and the narrator in the Alexandrian epic hints that she would become Pelias’ bane.
Herodotus’ remarks about the case of Helen and the destruction of Troy suggest a similar
conception of the role of fate in human affairs. Having given a report of the Trojan war based on
the account he has received from the Egyptians, namely that Helen was never in Troy despite
what Homer and the author of the Cypria say, and that the Greeks found this out later, Herodotus
makes a comment about why Troy was still destroyed in the end:
ἀλλ᾽ οὐ γὰρ εἶχον Ἑλένην ἀποδοῦναι, οὐδὲ λέγουσι αὐτοῖσι τὴν ἀληθείην ἐπίστευον οἱ
Ἕλληνες, ὡς μὲν ἐγὼ γνώμην ἀποφαίνομαι, τοῦ δαιμονίου παρασκευάζοντος, ὅκως
πανωλεθρίῃ ἀπολόμενοι καταφανὲς τοῦτο τοῖσι ἀνθρώποισι ποιήσωσι, ὡς τῶν
μεγάλων ἀδικημάτων μεγάλαι εἰσὶ καὶ αἱ τιμωρίαι παρὰ τῶν θεῶν. καὶ ταῦτα μὲν τῇ
ἐμοὶ δοκέει εἴρηται. (Hdt. 2. 120.5)
But since they did not have Helen there to give back, and since the Greeks would not
believe them although they spoke the truth—I am convinced and declare—the divine
powers provided that the Trojans, perishing in utter destruction, should make this clear
to all mankind: that retribution from the gods for terrible wrongdoing is also terrible.
This is what I think, and I state it.
So, both women, Medea and Helen, who are abducted are regarded as agents through whom fate
works to destroy an individual and a city.

Conclusion

A series of accusations and recriminations made by opposing sides in the Histories about what
led to the Trojan and Persian wars is evoked in the Argonautica where the status of Medea
becomes disputed after the Argonauts have gained possession of the golden fleece. Although
Medea herself uses the possibility of retrieving the fleece to lure her brother Apsyrtus to his
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death, it becomes obvious quickly that the narrative has shifted to what is reported in the
Histories, namely that the Argonautic expedition is successful, but the case of the Colchian
princess Medea as an abductee needs to be resolved. The Alexandrian epic dedicates a scene to
the adjudication of the matter. The Apollonian reader who may have seen the Herodotean hand
in the case might have expected the argument that is featured in the Histories, namely, that the
Greeks would argue that the Argive Io who was previously abducted by the non-Greeks was not
given back to them. Apollonius frustrates that expectation by plotting the Phaeacian episode in
which the Greeks still win the argument but through the arbitrator Alcinous who discloses the
basis for his judgement to his wife Arete. The immediate threat of battle which the Argonauts
receive from the Colchians before the adjudication of Medea’s case, and the possibility of
another one which the Colchians say would be led by Aeetes in the future evoke the context of
the Histories where the abduction of women is seen as having led to the Trojan and Persian
Wars. Since the geographical landmarks that are given prominence at the beginning of the
outward journey of the Argonauts’ voyage correlate with those that are mentioned in Herodotus’
report about the Persian invasion of Greece, it shows that the Alexandrian poet expects his reader
to be aware of the context in which those landmarks are mentioned in the Histories. That
awareness is important in understanding Apollonius’ engagement with Herodotus on the etiology
of Aphetae, which is the highlight of those geographical landmarks.
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Chapter 3

Argus and the Prose Tradition in Apollonius’ Argonautica
This chapter focuses specifically on the employment of the historian’s tools in introducing the
character of Argus the son of Phrixus to the reader. Starting from Gilbert Lawall, scholars have
been analyzing the different characters in the epic. However, until now, no major analysis has
been done concerning the character of Argus the son of Phrixus. This chapter seeks to fill that
lacuna. It is a detailed discussion of the incorporation of Argus into the crew of the Argonauts,
and analysis of the role that he performs in the Argonauts’ quest for the golden fleece, and return
to Iolcus. A major argument put forward in this chapter is that the reader is better served by
looking at the prose tradition for an appreciation of how Argus’ role is defined in the
Alexandrian epic. By looking at the prose tradition, it will be clear that Argus demonstrates a
degree of cultural self-awareness, which can be seen in his argument that the Colchians have
Egyptian ancestry. His reference to the archetypal pharaoh known as Sesostris, and the parallel
that his speech draws with that of Jason in Book 3 reflect that self-awareness. Understanding
Argus’ perception of his background is also helpful in appreciating his recruitment of Medea in
the bid to obtain the golden fleece. He makes a case both privately and publicly for Medea’s
recruitment because of his appreciation of her expertise in drugs. Argus’ speech about the
Colchians’ Egyptian background, which includes the reference to Sesostris, leads to a discussion
on archaization of Egypt. There was archaization going on in Egypt before the Hellenistic period.
However, the Greek-Macedonian rulers of Egypt, Alexander and the Ptolemies, became
participants in that archaization. In the end, they used the archaization to their own benefit by
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employing it to serve propagandistic ends. Argus’ speech, particularly the reference to Sesostris,
could also have been part of that propaganda.

Incorporating Argus into the Crew

Sometimes part of the historian’s voice marker is a discussion of the methods adopted by the
historian in his account.1 In that discussion, the historian states what is the next item to be
treated, what follows after that, what was prior to that one, and what is likely to be omitted. In
addition to those elements, the historian also gives editorial comments about events and
characters as well as the credibility of his sources. Apollonius appears to have borrowed some of
these tools from the historian’s toolkit. Except for Book 2 where the narrator starts with the
Argonauts being challenged by the Bebrycian king Amycus to a boxing match as they alight
from the Argo on the Bebrycian shore, the poet typically starts each book with an indication of
the main focus of that book. Starting from Book 1, the narrator declares early enough that the
focus of the work is on the deeds of men born long ago who voyaged on the Argo for the purpose
of fetching the golden fleece. In Books 3 and 4, the narrator adopts a narrative technique that
involves dialoguing with the Muses2 in the preamble of those books. In one, he asks Erato for an
account of how Jason succeeds in obtaining the golden fleece through Medea’s help, and in the
other, the narrator asks the Muse about Medea’s flight from Colchis. The proem in Book 1 and
the dialogue with the Muses in Books 3 and 4 do not tell one everything about those books, but
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they guide the reader enough to anticipate what would be in the narrative. This creates the
impression of a narrator who self-consciously interacts with the reader.3 This overtly present
narrator sometimes goes further in guiding the reader in the middle of the books by using
interjections that help the reader anticipate a digression, connect different parts of the narrative,
or stoke the reader’s credulity on certain actions within the narrative. For example, in Book 4,
addressing Eros and saying that he is cruel, and the source of great afflictions, and countless other
pains for humans, the narrator asserts that Eros is responsible for Medea’s mind being so mad to
the point that the Colchian princess murders her brother Apsyrtus (Arg. 4. 445 – 451). Then upon
asking how Medea is able to do it, the narrator declares that the perpetration of that murderous
deed is the next episode in the narrative.4 In another passage, the narrator asks: “Come,
goddesses, how is it that beyond this sea, around the Ausonian land and the Ligystian islands
(which are called the Stoechades), countless traces of the Argo are clearly to be seen? What
necessity and what need brought them so far? What winds conveyed them?” (Arg. 4. 552 – 556).
With such questions asked, the reader expects to see the guiding hand of the narrator as the
narrative moves with the voyage of the Argo through those islands.
The adoption of narratorial questions such as the ones cited above is a technique that the
narrator uses several times in the organization of the text.5 But more importantly for our
purposes, the significance of narratorial questions in the Argonautica is the fact that they mark
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vital points in the narrative.6 This factor makes them similar to apostrophes and Museinvocations. Narratorial questions can, therefore, be appreciated because they are used to signal
key moments or episodes towards which the narrator wishes to turn and relate.7 For this reason,
the use of narratorial questions just as the Argonauts approach the island of Ares is a signal to the
reader of the importance of the meeting that is about to take place there. The narrator asks:
τίς γὰρ δὴ Φινῆος ἔην νόος, ἐνθάδε κέλσαι
ἀνδρῶν ἡρώων θεῖον στόλον; ἢ καὶ ἔπειτα
ποῖον ὄνειαρ ἔμελλεν ἐελδομένοισιν ἱκέσθαι; (Arg. 2.1090 – 1092)
What then was Phineus’ reason for having the god-like voyage of
heroic men land here? And what sort of favorable circumstance was thereupon to come
to them longing?
These narratorial questions are an example of Thomas’ allusive technique of self-reference, and
they remind the reader of Phineus’ speech to the Argonauts in Book 2 when he advises them to
stop on the island of Ares:
ἔνθα γὰρ ὔμμιν ὄνειαρ ἀδευκέος ἐξ ἁλὸς εἶσιν
ἄρρητον· τῶ καί τε φίλα φρονέων ἀγορεύω
ἰσχέμεν. …………………………………. (Arg. 2. 388 – 390)
For there a favorable circumstance not to be divulged will come to you from the cruel
sea; Therefore, being kindly minded (towards you), I tell you to stop there.
As seen in the lines cited above, the first narratorial question suggests that there is a reason for the
Argonauts putting to shore on the island of Ares. The second question partly reveals what the
reason is, which is already indicated in Book 2. This is an example of the point stated above that
the overtly present narrator sometimes guides the reader in the middle of the books through
interjections that help the reader connect different parts of the narrative. The Argonauts are to
land on the island of Ares because a benefit (ὄνειαρ) will come to them from the cruel sea. The
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reader will notice that immediately after those narratorial questions, the narrative shifts to a scene
that does not involve the Argonauts. The shift to characters that are not yet part of the Argonautic
crew at this point is also an indication of the importance of the eventual meeting on the island. So,
the narratorial questions here are used to signal that the meeting on the island of Ares is a key
moment in the narrative.
Up until this point, the narrative, which has been linear in its chronology albeit episodic,
has largely focused on the Argonauts. The focus changes to Phrixus’ sons who are in the opposite
direction aboard a Colchian ship and attempting a voyage to Orchomenus. A violent windy storm
tears apart the Colchian ship, and Phrixus’ sons barely make it alive to the island of Ares. The
Argonauts also land on that same island with their ship intact. When the deluge accompanying the
storm ceases the next day at sunrise, the two groups meet. In a twist of irony, it is Phrixus’ sons
who first ask the Argonauts for help, and it is Argus, the eldest of them who speaks for them. Just
as Argus is asking for help on behalf of Phrixus’ sons, Jason surmises that Phineus’ prophecies are
being fulfilled: μαντοσύνας Φινῆος ὀισσάμενος τελέεσθαι (Arg. 2. 1135). He confirms it after both
groups have introduced themselves by saying “I believe that you in need have come into my hands
due to the designs of the immortals: ὑπ᾿ ἐννεσίῃσι δ᾿ ὀίω ἀθανάτων ἐς χεῖρας ἐμὰς χατέοντας
ἱκέσθαι” (Arg. 2. 1166 – 1167). The characterization of this meeting as the designs of the gods
underscores the narratorial questions leading to the meeting. By the designs of the gods, the
Argonauts land on the island of Ares to meet Phrixus’ sons, and more importantly, Argus who will
be very useful to them not only in reaching Colchis, but also in accomplishing their mission, and
making their way out of there.
Since Jason now supposes that the meeting has occurred through the gods’ plan, he does
not delay in asking Phrixus’ sons for their assistance:
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ἀλλ᾿ ἄγεθ᾿ ὧδε καὶ αὐτοὶ ἐς Ἑλλάδα μαιομένοισιν
κῶας ἄγειν χρύσειον ἐπίρροθοι ἄμμι πέλεσθε
καὶ πλόου ἡγεμονῆες, ἐπεὶ Φρίξοιο θυηλὰς
στέλλομαι ἀμπλήσων, Ζηνὸς χόλον Αἰολίδῃσιν.” (Arg. 2. 1192 – 1195)
But come now, you yourselves be helpers for us seeking to take
the golden fleece to Hellas, and be guides for our voyage,
since I am getting ready to accomplish the sacrifice of Phrixus,
Zeus’ wrath against the Aeolids.
Argus’ response to Jason’s request is not so much a refusal as it is a clear-eyed description of the
difficulty of the Argonauts’ quest for the golden fleece. The narrator does not tell us that the
matter is resolved, but rather that the debate continues until when they retire for the day. When
they arise the next day, we get the idea that they are continuing their voyage to Colchis. In the
end, what we see is that the meeting on the island of Ares leads to Phrixus’ sons becoming part
of the crew of the Argo. As Jackie Murray correctly points out, Phrixus’ sons including Argus,
are incorporated into the crew of the Argo at the point of their rescue from their shipwreck by the
Argonauts.8 Remarkably, of them all, it is only Argus whose voice is heard from time to time.
We are told of the presence of the others, but their voices are never heard except once when the
narrator reports that the youngest of them called Phrontis shouts in response to Medea’s cry after
Jason has won the contest of the fire-breathing bulls and earth-sown men. So, the meeting on the
island of Ares that is mentioned by Phineus, a meeting which is interpreted as an event designed
by the gods is actually nothing else other than the incorporation of the character of Argus the son
of Phrixus into the crew of the Argo.9
Argus’ incorporation into the crew brings up the second narratorial question. What sort of
benefit is to come thereafter to the Argonauts longing: ἔπειτα ποῖον ὄνειαρ ἔμελλεν ἐελδομένοισιν
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ἱκέσθαι; (Arg. 2.1091-1092). Once incorporated, Argus immediately starts to contribute and
show commitment to the success of the voyage. It is through his expertise (δαημοσύνη) that the
Argonauts reach Colchis (Arg. 2. 1260 – 1261). Once there, Jason is portrayed as instructing the
Argonauts on the basis of Argus’ advice (Arg. 2. 1281 – 1284). When the Argonauts have their
first audience with Aeetes, Argus is the first and only one of Phrixus’ sons to speak. In response to
Aeetes’ questions, Argus speaks ahead (προπάροιθεν) of his brothers and does it gently out of fear
for the Argonauts’ expedition (Arg. 3. 317 – 371). Argus’ speech is a summary of the entire
Argonautic expedition up to that point. As a secondary narrator here, his speech compares very
well to the narrative of the primary Apollonian narrator, which speaks to the significance that is
given Argus’ character.10 The speech is given, patently, with the hope of persuading Aeetes. For
that same reason, Argus inserts the possible subjugation of the Sauramatae by the Argonauts under
Aeetes’ rule. Although he says that that inducement is a matter that he has discussed with Jason,
this is the first time that the reader is informed of it. Later, when Jason speaks, he apparently
agrees with Argus by repeating the idea of subjecting the Sauramatae to Aeetes’ rule. This tells
the reader how valuable Argus has become for the success of the voyage. Compare Jason’s
curbing of Telamon’s attempt to respond rashly to Aeetes’ remarks with Jason’s corroboration of
Argus’ account. In the end, Argus’ speech does not persuade Aeetes. Given Argus’ initial
forewarning about Aeetes on the island of Ares, his statements back then now seem validated by
Aeetes’ reaction.
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Argus does not give up in the face of Aeetes’ hostility and obvious danger to the
Argonauts’ quest. He first broaches the idea of Medea’s intervention with Jason even before
speaking with Medea or his own mother (Arg. 3. 472 – 488). Aside from the goddesses, Hera,
Athena, Aphrodite, and her son Eros, Argus is the first character to suggest that Medea’s assistance
be sought. This by itself suggests that Argus’ character continues to act in accordance with the
designs of the immortals. In his advice to Jason on enlisting the help of Medea, Argus speaks
clearly as being part of the crew with exactly the same objective in mind as the other Argonauts
when he says, a common destruction hangs over us all: ξυνὸς ἐπεὶ πάντεσσιν ἐπικρέμαθ᾿ ἧμιν
ὄλεθρος (Arg. 3. 483). Note that even Jason does not initially seem enthusiastic about seeking
Medea’s assistance but only yields to Argus in private out of desperation. Argus also publicly
makes the case for Medea’s assistance when he speaks to the rest members of the crew of the Argo
in a forum that Mooney describes as the council of the heroes (Arg. 3. 521 – 539).11 Speaking
against an idea touted by a posse of ‘men of valor’12 who are eager for contest, and with almost
identical words of counsel uttered by Phineus, he advises them to restrain themselves instead of
recklessly choosing an evil fate (Arg. 3. 525 – 527). The contents of Argus’ speech in this public
address tell the reader something about this character’s perception of the importance of expertise or
skill (δαημοσύνη) much more than growth in confidence as suggested by Peter Green.13
Although he speaks in a democratic manner in the council of the heroes with the intent to
persuade the rest of the Argonauts, the gods send them a favorable omen when a timid dove fleeing

11

Mooney, 223. In his attempt to persuade the rest of the Argonauts about the need for Medea’s intervention, Argus
speaks about her skill almost in the same way that the narrator describes Tiphys’ expertise: “she can suddenly halt the
flow of roaring rivers and arrest the stars and the paths of the sacred moon.” In his private conversation with Jason,
Argus shows respect for skill or expertise when he describes his suggestion of Medea’s involvement as a plan (μῆτιν).
The word μῆτις means wisdom, skill, craft as well as counsel, plan or undertaking.
12
Lawall, “Apollonius’ Argonautica: Jason as Anti-hero,” 123.
13
Green, The Argonautika by Apollonius, 268.
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from a hawk falls into Jason’s lap, while the hawk impales itself on the stern-ornament (Arg. 3. 541
– 544). This is another proof of his speech working in consonance with the designs of the
divinities. Metapoetically, Argus’ position in the matter at hand represents the gods’, specifically,
Aphrodite’s because of the dove, if we follow Mopsus, the interpreter of the birds’ sign. At any
rate, the hawkish men of valor lose the argument in the final decision made by the crew. With that
done, Argus proceeds to the palace pleading with his mother with every sort of argument so she
could ask for Medea’s assistance (Arg. 3. 609 – 612). After Medea agrees, only Argus and
Mopsus escort Jason on his way to meet with Medea (Arg. 3. 913 – 918). After the contest is won
by Jason, and the Argonauts flee Colchis with Medea on board of the Argo, the narrator brings
back Argus in a performance that links him up again with Phineus. Argus describes a different searoute through which the Argonauts will return to Iolcus (Arg. 4. 253 – 293). Just as before, Argus’
last speech receives the goddess’ favorable omen when the trail of a shooting star, showing where
the Argonauts could find passage, appears in front of them (Arg. 4. 294 – 297). All in all, the
meeting on the island of Ares is important because of the character of Argus the son of Phrixus
who joins the crew there and performs extraordinarily well in the Argonauts’ fetching of the fleece
and escaping from the pursuing Colchians. To introduce this character to the reader and reveal his
significance to the Argonauts’ quest, Apollonius borrows some tools from the historian’s toolbox.
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Argus’ Role

While Jason and his comrades are still wondering about the unforeseen and different route from
Aea, Argus the son of Phrixus steps in to help resolve the mystery through his speech. Argus
starts his speech in this manner:
νισσόμεθ᾽14 (νεύμεθ᾿)15 ἐς Ὀρχομενόν, τὴν ἔχραεν ὔμμι περῆσαι
νημερτὴς ὅδε μάντις, ὅτῳ ξυνέβητε πάροιθεν.
ἔστιν γὰρ πλόος ἄλλος, ὃν ἀθανάτων ἱερῆες
πέφραδον, οἳ Θήβης Τριτωνίδος ἐκγεγάασιν. (Arg. 4. 257 – 260)
We shall travel (we were traveling) to Orchomenus by the course which
that unerring seer, whom you previously met, directed you to traverse.
For there is another sea route, which the priests of
the immortals who were offspring of Triton’s daughter Thebe pointed out.
By asserting that there is indeed an alternative route at the beginning of his speech, Argus
confirms Phineus’ authority as a guide (πομπεύς) just as he becomes linked with him.16 Argus
himself, as the reader would see, is the first of the guides that Phineus predicted would be
available to the Argonauts after their time in Aea: μετὰ δ᾿ Αἶαν ἅλις πομπῆες ἔσονται (Arg.
2.422). As guides (πομπῆες), Phineus and Argus make a doublet. One is an unerring seer who
guides the Argonauts before Aea, and the other is a reader of the prose tradition who is able to

14

Emendation by Hermann Frankel seen in OCT. According to Mooney, “νισσόμεθα: pres. for fut., ‘we will return to
Orchomenus by the way which that seer bade you go.’ τήν: = τὴν ὁδὸν …. Virg. may have imitated this elliptical use in
Aen. 6. 95. Tu ne cede malis, sed contra audentior ito Quam (sc. Viam) tua te fortuna sinet.”
15
Emendation in Loeb with the footnote “Vian convincingly argues that νεύμεθ᾿ is an imperfect and refers to the
voyage of Argus and his brothers to Orchomenus before they were shipwrecked and met Jason.
16
Argus describes the seer Phineus as unerring (νημερτὴς μάντις). This description is equivalent to that of Tiresias
who is described as μάντις ἀμύμων (blameless seer) in the Odyssey. That we are reminded of Tiresias here, may also
bring back the similarity in the responses of both seers to the consultations by their inquirers. See Hom. Od. 11. 99.
Phineus’ foreclosure of the inquiry by the Argonauts in Book 2 is also a good parallel for Tiresias’ response to
Odysseus: νόστον δίζηαι μελιηδέα, φαίδιμ᾽ Ὀδυσσεῦ: τὸν δέ τοι ἀργαλέον θήσει θεός: οὐ γὰρ ὀίω λήσειν
ἐννοσίγαιον, ὅ τοι κότον ἔνθετο θυμῷ χωόμενος ὅτι οἱ υἱὸν φίλον ἐξαλάωσας. “‘You ask of your honey-sweet
return, glorious Odysseus, but this will a god make grievous to you; for I do not think that you will elude the Earthshaker, seeing that he has laid up wrath in his heart against you, angered that you blinded his dear son. (Hom. Od.
11. 100 – 103).

108

guide his comrades after Aea because of his knowledge of Egyptian records about voyages.17
Beye suggests that since Argus is not a prophet, Apollonius needs to establish Argus’ bona fides
as a parallel to Phineus.18 Establishing Argus’ bona fides means showing the credentials that
would justify his assumption of Phineus’ mantle. In the same way that he confirms the authority
of Phineus at the beginning of his speech, Argus needs to demonstrate his own competence on
the matter at hand to the reader.
To show Argus’ credentials and therefore establish his authority on this matter,
Apollonius devises an excursus. The content of the excursus is a demonstration of Argus’
knowledge of the prose tradition, especially Herodotus’ Histories. The entire speech given by
Argus can be summarized thus; it consists of an affirmation of an alternative sea route, a
description of the antiquity of Egypt, and its leadership under a very powerful king, an
explanation of Colchis as one of the many cities founded by that conquering king and his
Egyptian soldiers in their campaigns through Europe and Asia, the Colchians’ preservation of
their ancestral writings containing sea and land routes, and, finally, a description of the return
route to Iolcus. Aside from the first item, namely, Argus’ confirmation of an alternative route
that has been mentioned by Phineus, the other components of his speech are allusions to the
prose tradition, and to a large extent, allusions to Herodotus’ Histories. So, Phineus’ authority
may have come from learning the mantic art from Apollo, this other guide (πομπεύς) has learned
from the prose tradition and his authority will be derived therefrom. Where Phineus mentions
that mantic Apollo (Μαντήιον Ἀπόλλωνα) taught him the art (ἐδίδαξεν μαντοσύνας), Argus
implies through his speech that the source of his knowledge fundamentally starts from the

17
In Homer, the falsely accused Bellerophon was under the unerring guide of the gods: θεῶν ὑπ᾽ ἀμύμονι πομπῇ
(Hom. Il. 6. 171). Argus’ depiction as working according to the designs of the gods before now and at the end of this
speech evokes the case of Bellerophon.
18
Beye, Epic and Romance in the Argonautica of Apollonius, 146.
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revelation of the Theban priests whose authority is well attested in Herodotus’ Histories, Plato,
and Hecataeus of Abdera. The other sea route is known to Argus because these Egyptian priests
have pointed it out (πέφραδον). That revelation ends up in the writings of the ancestors of the
Colchians (γραπτῦς πατέρων ἕθεν) who themselves benefitted from the revelation given by the
Theban priests. There is a transition occurring here from mantic art to scientific knowledge. Just
as through his vatic art, Phineus gives an oral map describing the tribes and peoples that the
Argonauts would encounter on their way to Colchis, his counterpart, Argus offers directions for
the return journey by using his knowledge of an ancient map. As Meyer rightly indicates,
ethnography is ceding its place to cartography here.19
After Tiphys’ death, whose skill at the tiller of the Argo has been demonstrated until
now, Ancaeus makes a speech almost in the same manner as the boxer Epeius in the Homeric
epic.20 Putting himself forward as a possible replacement for Tiphys, Ancaeus declares:
Αἰακίδη, πῶς καλὸν ἀφειδήσαντας ἀέθλων
γαίῃ ἐν ἀλλοδαπῇ δὴν ἔμμεναι; οὐ μὲν ἄρηος
ἴδριν ἐόντα με τόσσον ἄγει μετὰ κῶας Ἰήσων
Παρθενίης ἀπάνευθεν, ὅσον τ᾿ ἐπιίστορα νηῶν.
τῶ μή τοι τυτθόν γε δέος περὶ νηὶ πελέσθω.
ὣς δὲ καὶ ἄλλοι δεῦρο δαήμονες ἄνδρες ἔασιν,
τῶν ὅ τινα πρύμνης ἐπιβήσομεν, οὔ τις ἰάψει
ναυτιλίην ἀλλ᾿ ὦκα παραιφάμενος τάδε πάντα
θαρσαλέως ὀρόθυνον ἐπιμνήσασθαι ἀέθλου. (Arg. 2.869 – 877)
Son of Aeacus, how can it be good for us to neglect our tasks and
be in a foreign land for a long time? It is not so much that Jason is leading me far from
Parthenia as one being skillful in war to fetch the fleece as it is being an expert in
(handling) ships. Therefore, let there not be any slightest fear concerning the ship. So also,
there are other experienced men (in handling ships) here, among whom anyone we set by
the stern, that one will not do any harm to our sailing. But quickly talking over all these
things, confidently stir them up to remember their task.

19

Meyer, “Apollonius Rhodius as a Hellenistic Geographer,” 233.
In the Homeric epic, the boxer Epeius asks: “Is it not enough that I fall short in battle? One may not, it seems,
prove a man of skill in all works: ἦ οὐχ ἅλις ὅττι μάχης ἐπιδεύομαι; οὐδ᾽ ἄρα πως ἦν ἐν πάντεσσ᾽ ἔργοισι δαήμονα
φῶτα γενέσθαι.” (Hom. Il. 23.670-671).
20
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What Ancaeus is referring to here is an important point that the narrator has been indicating all
along. Expert knowledge is given a considerable role in the Argonautica, and the narrator
mentions it from time to time. The reader gets the sense very early that several, if not all, of the
Argonauts have been invited to join the crew of the Argo based on their expertise or skill at a
specific task. This is expressed in different forms in the catalogue of the Argonauts. The sons of
Hermes come with great skill in trickery: Ἑρμείαο υἱέες εὖ δεδαῶτε δόλους (Arg. 1. 51 – 52).
Oïleus is well skilled at rushing upon the enemy from behind in battle: ἐπαΐξαι μετόπισθεν εὖ
δεδαὼς δῄοισιν (Arg. 1. 74 – 76). Tiphys is good at predicting rising waves on the broad sea,
hurricanes, and tide for sailing by sun or star: ἐσθλὸς μὲν ὀρινόμενον προδαῆναι κῦμ᾿ ἁλὸς
εὐρείης, ἐσθλὸς δ᾿ ἀνέμοιο θυέλλας, καὶ πλόον ἠελίῳ τε καὶ ἀστέρι τεκμήρασθαι (Arg. 1. 106 –
108). Idmon has expertise in prophetic art because Apollo himself had taught him the arts of
prophecy, to heed bird omens and observe the signs of burnt offerings: Λητοΐδης, αὐτὸς δὲ
θεοπροπίας ἐδίδαξεν οἰωνούς τ᾿ ἀλέγειν ἠδ᾿ ἔμπυρα σήματ᾿ ἰδέσθαι (Arg. 1. 144 – 145).
Encouraged by their mother, Polydeuces arrives with his brother Castor who is skilled with swiftfooted horses: ὠκυπόδων ὦρσεν δεδαημένον ἵππων (Arg. 1. 147). Meleager’s uncle Iphiclus
comes as an expert with the javelin and hand to hand fighting: εὖ μὲν ἄκοντι, εὖ δὲ καὶ ἐν σταδίῃ
δεδαημένος ἀντιφέρεσθαι (Arg. 1. 199 – 200).
In the invitation given to Phrixus’ sons to join the crew, Jason’s request is very clear.
Following the Argonauts’ desire to take the golden fleece to Hellas (ἐς Ἑλλάδα μαιομένοισιν κῶας
ἄγειν χρύσειον), Jason asks Argus and his brothers to be the Argonauts’ helpers (ἐπίρροθοι ἄμμι
πέλεσθε), and guides for their voyage (πλόου ἡγεμονῆες). To be helpers and guides in this context
demand specific skills or knowledge. After the frank speech that Argus gives on the Argonauts’
quest at their meeting on the island of Ares, the narrative continues with the Argonauts leaving

111

for Colchis the next day. During the departure for Colchis, Argus’ skill or expertise is mentioned
by the narrator for the first time, and the reader will note that this comes up immediately after his
incorporation into the crew of the Argonauts. The narrator says:
ἐννύχιοι δ᾿ Ἄργοιο δαημοσύνῃσιν ἵκοντο
Φᾶσίν τ᾿ εὐρὺ ῥέοντα καὶ ἔσχατα πείρατα Πόντου.
αὐτίκα δ᾿ ἱστία μὲν καὶ ἐπίκριον ἔνδοθι κοίλης
ἱστοδόκης στείλαντες ἐκόσμεον· ἐν δὲ καὶ αὐτὸν
ἱστὸν ἄφαρ χαλάσαντο παρακλιδόν· ὦκα δ᾿ἐρετμοῖς
εἰσέλασαν ποταμοῖο μέγαν ῥόον· αὐτὰρ ὁ πάντῃ
καχλάζων ὑπόεικεν. ………….. (Arg. 2. 1260 – 1266)
During the night they arrived at the wide-flowing Phasis and
the furthest limits of the (Black) Sea through Argus’ expertise.
At once furling the sail and yard arm, they arranged them in
the hollow mast-holder, and straightaway lowered the mast itself swerving.
They swiftly drove into the mighty current of the river by rowing,
but seething all around, it (the river) yielded.
It is not quite clear to the reader what sort of skill or expertise (δαημοσύνῃσιν) the narrator is
referring to here. That lack of clarity is compounded by the fact that the noun δαημοσύνη is used
with reference to Argus at a point where it could be conceived of as if he is piloting the Argo
before the arrival in Colchis. Added to the complication is the fact that the noun δαημοσύνη has
only been used in reference to one character before now. It is used in reference to Tiphys after their
success in the battle with the Bebrycians, when the Argonauts continue their voyage on the
swirling Bosporus guided by Tiphys’ skill (Arg. 2.169 – 177). The third time δαημοσύνη will be
used after now is in the Libyan episode when Ancaeus gives a despondent speech about his
expertise being of no use after the Argo has run aground in Libya. Both Tiphys and Ancaeus are
helmsmen for the Argo at different points of the voyage. To have a noun used in reference to these
characters’ skills along with Argus’ skill could suggest a performance of a similar role at different
times. It is unlikely that Argus performs the role of the helmsman while Ancaeus is still there.
Therefore, it would seem that the expertise (δαημοσύνη) that Argus demonstrates here is in
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reference to the request for Phrixus’ sons to be guides for the voyage (πλόου ἡγεμονῆες), and
Argus is able to perform that role because of his knowledge of sea routes. This role will be the first
and the last that the character of Argus plays in the Argonautica. In other words, he will be a
guide in his first official role as an Argonaut, and he will be exactly the same after their success
in obtaining the golden fleece. In between those two points, Argus will play another role that
responds to the request for Phrixus’ sons to be the Argonauts’ helpers (ἐπίρροθοι ἄμμι πέλεσθε).
When the Argonauts arrive in Colchis, Jason orders them to hold the ship afloat with
anchors after rowing it into an overgrown backwater: ὑψόθι νῆ᾿ ἐκέλευσεν ἐπ᾿ εὐναίῃσιν ἐρύσσαι,
δάσκιον εἰσελάσαντας ἕλος (Arg. 2. 1282 – 1283). The narrator tells the reader that Jason gives
the order because of Argus’ persuation: Ἄργου …. παρηγορίῃσιν (Arg. 2. 1281). This is the
beginning of the depiction of the character of Argus as one working closely with Jason. The verb
παρηγορία, which means exhortation or persuasion, appears once in the Argonautica, and
specifically in reference to Argus advising Jason upon the Argonauts’ arrival in Colchis. In a
way, the verb explains the nature of the unique role that Argus plays by Jason’s side while the
Argonauts are in Colchis. The basis for Argus’ present advice is so that the Argonauts could wait
out of sight within the dense reeds for the security of the Argo and its crew. The narrator later tells
the reader that the goddesses Hera and Athena take notice of them in this position and go to a room
to plan apart from Zeus as well as the other gods: αἱ δ᾿ ἐνόησαν Ἥρη Ἀθηναίη τε, Διὸς δ᾿ αὐτοῖο
καὶ ἄλλων ἀθανάτων ἀπονόσφι θεῶν θάλαμόνδε κιοῦσαι βούλευον (Arg. 3. 7 – 10). The reader
knows that the end result of that plan is the goddesses’ decision to ask Cypris to intervene and get
Medea involved in the Argonautic quest. But before getting to that point, when Jason proceeds
with two Argonauts and Phrixus’ sons for their first meeting in Aeetes’ palace, Hera creates a
situation parallel to Argus’ advice:
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τοῖσι δὲ νισσομένοις Ἥρη φίλα μητιόωσα
ἠέρα πουλὺν ἐφῆκε δι᾿ ἄστεος, ὄφρα λάθοιεν
Κόλχων μυρίον ἔθνος ἐς Αἰήταο κιόντες.
ὦκα δ᾿ ὅτ᾿ ἐκ πεδίοιο πόλιν καὶ δώμαθ᾿ ἵκοντο
Αἰήτεω, τότε δ᾿ αὖτις ἀπεσκέδασεν νέφος Ἥρη. (Arg. 3. 210 – 214)
Hera kindly devised much mist for them as they were going, and sent it
throughout the city, so they might elude the numberless race of Colchians
as they went to Aeetes’ palace. But as soon as they came from the plain
to the city and to the palace of Aeetes, Hera then again dispersed the cloud.21
So, Argus’ advice (Ἄργου … παρηγορίῃσιν) which leads to the Argonauts waiting out of sight
and later simulated in the action of the goddess Hera will be one of the series of Argus’ actions
that will have clear signs of working in tandem with the designs of the gods. This advice is a
display of shrewdness (φραδμοσύνη), in that Argus realizes that the Argonauts could not be seen
coming openly to Colchis.22 It would be a dangerous thing to do.
Argus puts this skill (φραδμοσύνη) to further use when they meet with Aeetes in his
palace. Although Argus’ speech on this occasion can hardly be characterized as successful, the
narrator presents him such that the reader can see how astute this character can be. This is a
character that is not just clever but has a keen and discerning awareness of situations and people,
and also has the ability to turn things around to the advantage of his crew or group. The idea of
φραδμοσύνη which means understanding, shrewdness, or cunning is put forth in Argus’ speech.
The reader first notices this when Argus speaks gently and seeks to massage Aeetes’ ego. In
response to Aeetes inquiry on the reason Phrixus’ sons have come back to Aea, Argus answers by
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This is also reminiscent of Book 7 of the Odyssey where Athena places a mist around Odysseus until he arrives at
Alcinous’ palace and clasps Arete’s knee as a suppliant. See Hom. Od. 7.142 – 151.
22
This may remind the reader of Egyptians working as advisers with Alexander the Great and the Ptolemies.
Concerning the Persians, Stevens discusses the case of the Egyptian called Udjahorresne[t]. In an inscription,
Udjahorresne[t] introduces himself as an individual who first served as the commander of the royal navy under the
reigns of Egyptian pharaohs Amasis and Psamtik III. But later, he assisted the Achamaenids Cambyses and Darius to
legitimize their rule over Egypt. See Stevens, https://www.academia.edu/video/ZkLbP1?email_video_card=watchvideo&pls=RVBP.
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describing how they experienced a shipwreck and got to the island of Ares where they met the
Argonauts:
………………………καί σφ᾿ ἀπέρυκεν
ἡμέας οἰκτείρων Ζηνὸς νόος ἠέ τις αἶσα·
αὐτίκ᾿ ἐπεὶ καὶ βρῶσιν ἅλις καὶ εἵματ᾿ ἔδωκαν,
οὔνομά τε Φρίξοιο περικλεὲς εἰσαΐοντες
ἠδ᾿ αὐτοῖο σέθεν· μετὰ γὰρ τεὸν ἄστυ νέονται. (Arg. 3. 327 – 331)
And the will of Zeus, taking pity on us, or some destiny, kept them there,
for they immediately gave us both food and clothing in abundance
upon hearing the famous name of Phrixus—and yours also,
for they are on their way to your city.
It should be obvious to the reader here that Argus is crediting Aeetes as part of the reason why
Phrixus’ sons were helped by the Argonauts. But it can also be noticed that the claim that they
received help on account of Aeetes’ name comes after that of Phrixus, as if it is an afterthought.
This suggests that this is a character who is thinking on his feet. Moreover, the reader knows that
when Phrixus’ sons pleaded with the Argonauts on the island of Ares, they did so as suppliants
and strangers. When Jason responded, he assured them that they would be helped immediately
out of kindness even before asking about their identity.23
As Argus’ speech in Aeetes’ palace continues, his astuteness is reinforced. Having
mentioned the Argonauts’ quest with respect to the golden fleece, and wanting to present the
case as also favorable to Aeetes, Argus adds:
αὐτῷ δ᾿ ὥς κεν ἅδῃ, τὼς ἔσσεται· οὐ γὰρ ἱκάνει
χερσὶ βιησόμενος, μέμονεν δέ τοι ἄξια τίσειν
δωτίνης, ἀίων ἐμέθεν μέγα δυσμενέοντας
Σαυρομάτας, τοὺς σοῖσιν ὑπὸ σκήπτροισι δαμάσσει. (Arg. 3. 350 – 354)
And as it pleases you yourself, so will it be, for he does not come
driven by force of arms, but is eager to repay you worthy rewards for the gift—
hearing from me that the Sauromatae are hostile (to you),
he will subdue them beneath your scepter.
23

This seems to be the typical case even with suppliants. They are often received and entertained by their hosts
before they are asked about their identity.
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Argus’ insertion of the possible subjugation of the Sauramatae by the Argonauts under Aeetes’ rule
is evidently an inducement.24 Also, this is the first time the reader is made aware of it. It is possible
that it is part of the advice that Argus has given Jason heretofore, but it is certainly not known to
the reader. How could Jason have known about the Sauramatae? Argus has an answer ready. Jason
has heard about them from him Argus (ἀίων ἐμέθεν). Although, when Jason later speaks, he
apparently agrees with Argus by repeating the idea of subjecting the Sauramatae to Aeetes’ rule.
This can be construed as an attempt by Jason to stick with unanimity, and perhaps a realization
of how well Argus has handled the situation. This most likely explains why he checks Telamon
who is ready to act rashly. We can tell that Jason is learning from Argus because immediately
after restraining Telamon, he himself answers Aeetes with gentle words: Αἰσονίδης, πρὸς γὰρ
αὐτὸς ἀμείψατο μειλιχίοισιν (Arg. 3. 385). He even goes further to suggest that the Argonauts are
ready to subdue not only the Sauromatae, but any other people the Colchian king desires to subdue
beneath his scepter: εἴτ᾿ οὖν Σαυρομάτας γε λιλαίεαι εἴτε τιν᾿ ἄλλον δῆμον σφωιτέροισιν ὑπὸ
σκήπτροισι δαμάσσαι. (Arg. 3. 394 – 395).25

Recruiting Medea

The narratorial question on the sort of benefit (ποῖον ὄνειαρ) that comes to the Argonauts through
Argus is perhaps best answered in the recruitment of Medea while they are in Colchis. Argus’
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Herodotus gives account of the Sauromatae as descendants of the Amazons and Scythians, and also gives a report
about their support of the Scythians in resisting Persian invasion. See Herodotus’ Histories 4.110-117; 4.119.1.
25
Although the situation is not exactly the same, Argus’ offer of an inducement may remind the reader of the Ionian
Aristagoras who visits Cleomenes of Sparta with an offer. The discussion between Aristagoras and Cleomenes reaches
a point where the latter’s daughter Gorgo warns her father that he is likely to be corrupted by Aristagoras. See
Herodotus’ Histories 5. 51.1 – 3.
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presentation of Medea speaks not just to his shrewdness and expert knowledge (δαημοσύνη), but
also to his appreciation of expertise, a situation which unites him with his Egyptian ancestry and
culture, and the primary Apollonian narrator who also considers expertise (δαημοσύνη) to be of
great importance in the Argonautica. Argus first broaches the idea of Medea’s intervention with
Jason even before speaking with her or his mother. After their meeting with Aeetes fails
disastrously, on their way back to where the Argo is hidden in the backwater, Argus discusses a
new plan (μῆτιν) with Jason:
Αἰσονίδη, μῆτιν μὲν ὀνόσσεαι, ἥν τιν᾿ ἐνίψω·
πείρης δ᾿ οὐ μάλ᾿ ἔοικε μεθιέμεν ἐν κακότητι.
κούρην δή τινα πρόσθεν ἐπέκλυες αὐτὸς ἐμεῖο
φαρμάσσειν Ἑκάτης Περσηίδος ἐννεσίῃσιν.
τὴν εἴ κεν πεπίθοιμεν, ὀίομαι, οὐκέτι τάρβος
ἔσσετ᾿ ἀεθλεύοντι δαμήμεναι· ἀλλὰ μάλ᾿ αἰνῶς
δείδω, μή πως οὔ μοι ὑποσταίη τό γε μήτηρ.
ἔμπης δ᾿ ἐξαῦτις μετελεύσομαι ἀντιβολήσων,
ξυνὸς ἐπεὶ πάντεσσιν ἐπικρέμαθ᾿ ἧμιν ὄλεθρος. (Arg. 3. 475 – 483)
Jason, you will fault the plan which I shall tell (you),
but it is not fitting to refrain from an attempt in our misery.
You yourself have previously heard me tell of a certain maiden who
enchants by potions through the guidance of Hecate, daughter of Perses.
If we could persuade her, I think there will no longer be any fear that
you will be defeated in the contest. But I am terribly afraid that
my mother will not consent to this for me. At any rate, I shall go back again
to entreat her, seeing that a common destruction hangs over us all.
Coming up with a new plan immediately after the unsuccessful attempt to negotiate with Aeetes
for the golden fleece is a continuation of the portrayal of the character of Argus as shrewd. He
has the sharp power of judgment to realize that this is a contest for which the skills of the
Argonauts would be ruinously limited. Argus’ speech also reveals more about the advice he has
been giving Jason. He, apparently, suspects that his suggestion will not enthuse Jason, but
decides to offer it all the same. When he says they really must not forgo an attempt in their misery
(πείρης δ᾿ οὐ μάλ᾿ ἔοικε μεθιέμεν ἐν κακότητι), his statement echoes that of Hera’s when she says
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to Athena that nonetheless one should not turn away from any attempt: ἔμπης δ᾿ οὔ τινα πεῖραν
ἀποτρωπᾶσθαι ἔοικεν (Arg. 3. 16). Hunter rightly observes that this echo shows that Hera’s plan
is working through the character of Argus.26 Other than the failure to persuade Aeetes, this
attempt falls within the pattern that we see with Argus’ speech working with the designs of the
gods. By indicating in his speech that he has previously (πρόσθεν) mentioned the maiden to
Jason, since this is the first time that the matter is known to the reader, one could only surmise
that that discussion is part of Argus’ advice (Ἄργου … παρηγορίῃσιν) which has been previously
mentioned.
Argus seeks for Medea’s recruitment because of her skill. He makes the case for her
recruitment both in a private conversation with Jason, and publicly in the debate at the council of
the heroes. Since he seems to have had Jason’s approval in the private conversation, scholars have
wondered why he seeks for another approval at the council of heroes. Hunter argues that although
Jason may have given his assent to Argus’ plan, a general agreement is required.27 According to
Hunter, all major decisions lie with the group. Green thinks that in the original version, Argus may
have left to seek his mother’s assistance in Medea’s recruitment immediately after receiving
Jason’s assent.28 For Green, Apollonius may have seen the dramatic and psychological value of
having Argus make a case at the council of heroes, and because of that forgot to remove Jason’s
original dismissal of Argus towards implementing the plan.29 Regardless of what position one
might take in the argument as to the reason why Argus may have sought another approval for his
plan in the public debate at the council of the heroes after he has already received Jason’s assent in
private, one thing carries through in both the private and public events. What endures in both
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events is the reluctance to seek women’s assistance. When Argus first broaches the idea of
Medea’s recruitment in the private conversation, Jason responds by saying:
ὦ πέπον, εἴ νύ τοι αὐτῷ ἐφανδάνει, οὔ τι μεγαίρω·
βάσκ᾿ ἴθι καὶ πυκινοῖσι τεὴν παρὰ μητέρα μύθοις
ὄρνυθι λισσόμενος. μελέη γε μὲν ἧμιν ὄρωρεν
ἐλπωρή, ὅτε νόστον ἐπετραπόμεσθα γυναιξίν. (Arg. 3. 485 – 488)
Dear comrade, if it pleases you yourself, I do not begrudge it.
Run to your mother and urge her on by pleading with wise words.
But indeed, our expectation is miserable, when we turn our return over to women.
When Jason responds in the private conversation by saying that entrusting their return to women
is a sign of desperation, he confronts the situation in the Colchian-Egyptian space from a Greek
perspective. In the public debate at the council of the heroes, that same Greek perspective on
gender roles shows up again in the reaction of another Argonaut called Idas. After Argus makes
the case for Medea’s recruitment, the narrator says the Argonauts receive the gods’ good will
through a dove that falls into Jason’s lap while fleeing from a hawk. The hawk itself is impaled
on the stern-ornament. Mopsus interprets this bird omen as a sign that their nostos lies with the
goddess Cypris, and therefore advises the Argonauts to assent to Argus’ plan. All the Argonauts
appear to have approved based on their recollection of the seer Phineus’ commands except for
Idas:
……….μοῦνος δ᾿ Ἀφαρήιος ἄνθορεν Ἴδας

δείν᾿ ἐπαλαστήσας μεγάλῃ ὀπί, φώνησέν τε·
“ὦ πόποι, ἦ ῥα γυναιξὶν ὁμόστολοι ἐνθάδ᾿ἔβημεν,
οἳ Κύπριν καλέουσιν ἐπίρροθον ἄμμι πέλεσθαι,
οὐκέτ᾿ Ἐνυαλίοιο μέγα σθένος· ἐς δὲ πελείας
καὶ κίρκους λεύσσοντες ἐρητύεσθε ἀέθλων.
ἔρρετε, μηδ᾿ ὔμμιν πολεμήια ἔργα μέλοιτο,
παρθενικὰς δὲ λιτῇσιν ἀνάλκιδας ἠπεροπεύειν.” (Arg. 3. 556 – 563)
But Idas alone, Aphareus’ son, leaped up, full of terrible wrath, and said in a loud voice:
“Oh shame! In truth we came here similar to women,
those who call on Cypris to be our helper, no longer on the great strength of Enyalius.
Looking to doves and hawks, you shrink from contests. Begone! Let not deeds of war
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be an object of care for you but cajoling feeble girls with prayers!”30
Jason’s perspective may not seem as extreme as Idas’, but they are not that far apart from each
other. Jason’s expression ἐπετραπόμεσθα γυναιξίν, which means the men are going to rely upon
the women, Chalciope and Medea, is only different in tone from that of Idas’. By saying that they
as men have surely come here similar to women: ἦ ῥα γυναιξὶν ὁμόστολοι ἐνθάδ᾿ἔβημεν” (Arg. 3.
558), Idas’ perspective on gender roles is as much Greek as Jason’s. The adjective ὁμόστολος,
may mean “in company with,” “attendant,” or generally “similar,” and therefore may suggest the
idea of mates on an equal footing, but Idas’ tone hardly conveys that sense. It is hard to disagree
with Green here when he says Idas’ remarks show his contempt for women.31 Jason’s remarks
may not seem to be vividly contemptuous of women, but those same remarks also hardly put
women on an equal footing with men. Both Jason and Idas display the Greek perspective. But
Argus who lives within the Colchian-Egyptian space looks at the situation at hand differently
from them. By seeking to recruit Medea for the task at hand, to the Greek eye, there is an
inversion of gender roles, and that is unusual. However, for a Colchian with Egyptian ancestry
like Argus, there is nothing unusual with having women perform a task that will lead to rescuing
the Argonauts from the imminent danger confronting them.
Medea’s recruitment evokes Thomas’ allusive technique of multiple reference that we see
the Argonautica exhibit in other passages. The Colchian princess’ recruitment is as much an
allusion to Homer as it is to Herodotus. In the Histories, writing from Greek perspective,
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Herodotus considers gender roles to be inverted in Egypt and considers the perceived inversion as
something peculiar to the Egyptians:
Αἰγύπτιοι ἅμα τῷ οὐρανῷ τῷ κατὰ σφέας ἐόντι ἑτεροίῳ καὶ τῷ ποταμῷ φύσιν ἀλλοίην
παρεχομένῳ ἢ οἱ ἄλλοι ποταμοί, τὰ πολλὰ πάντα ἔμπαλιν τοῖσι ἄλλοισι ἀνθρώποισι
ἐστήσαντο ἤθεά τε καὶ νόμους· ἐν τοῖσι αἱ μὲν γυναῖκες ἀγοράζουσι καὶ καπηλεύουσι, οἱ
δὲ ἄνδρες κατ᾿ οἴκους ἐόντες ὑφαίνουσι· ὑφαίνουσι δὲ οἱ μὲν ἄλλοι ἄνω τὴν κρόκην
ὠθέοντες, Αἰγύπτιοι δὲ κάτω. τὰ ἄχθεα οἱ μὲν ἄνδρες ἐπὶ τῶν κεφαλέων φορέουσι, αἱ δὲ
γυναῖκες ἐπὶ τῶν ὤμων. οὐρέουσι αἱ μὲν γυναῖκες ὀρθαί, οἱ δὲ ἄνδρες κατήμενοι.
εὐμαρείῃ χρέωνται ἐν τοῖσι οἴκοισι, ἐσθίουσι δὲ ἔξω ἐν τῇσι ὁδοῖσι ἐπιλέγοντες ὡς τὰ μὲν
αἰσχρὰ ἀναγκαῖα δὲ ἐν ἀποκρύφῳ ἐστὶ ποιέειν χρεόν, τὰ δὲ μὴ αἰσχρὰ ἀναφανδόν. ἱρᾶται
γυνὴ μὲν οὐδεμία οὔτε ἔρσενος θεοῦ οὔτε θηλέης, ἄνδρες δὲ πάντων τε καὶ πασεων.
τρέφειν τοὺς τοκέας τοῖσι μὲν παισὶ οὐδεμία ἀνάγκη μὴ βουλομένοισι, τῇσι δὲ θυγατράσι
πᾶσα ἀνάγκη καὶ μὴ βουλομένῃσι. (Hdt. 2.35. 1 – 4)
As the Egyptians have a climate peculiar to themselves, and their river is different in its
nature from all other rivers, so have they made all their customs and laws of a kind
contrary for the most part to those of all other men. Among them, the women buy and
sell, the men abide at home and weave; and whereas in weaving all others push the woof
upwards, the Egyptians push it downwards. Men carry burdens on their heads, women on
their shoulders. Women make water standing, men sitting. They relieve nature indoors,
and eat out of doors in the streets, giving the reason, that things unseemly but necessary
should be done in secret, things not unseemly should be done openly. No woman is
dedicated to the service of any god or goddess; men are dedicated to all deities male or
female. Sons are not compelled against their will to support their parents, but daughters
must do so though they be unwilling.
From the perspective of the Greeks, there are tasks belonging to men’s sphere, and others
belonging to women’s. This perspective is very much there in Homer as it is in Herodotus. While
speaking with his wife Andromache before going out to fight, Hector says:
ἀλλ᾿ εἰς οἶκον ἰοῦσα τὰ σ᾿ αὐτῆς ἔργα κόμιζε,
ἱστόν τ᾿ ἠλακάτην τε, καὶ ἀμφιπόλοισι κέλευε
ἔργον ἐποίχεσθαι· πόλεμος δ᾿ ἄνδρεσσι μελήσει
πᾶσι, μάλιστα δ᾿ ἐμοί, τοὶ Ἰλίῳ ἐγγεγάασιν. (Il. 6.490-493)
But go to the house and busy yourself with your own tasks, the loom and
the distaff, and tell your handmaids to ply their work: and war will be
the concern for men, all of those who live in Ilios, but especially for me.
In his comparing of Hector and Idas, Hunter suggests that when Idas says “begone: let not deeds of
war concern you: ἔρρετε, μηδ᾿ ὔμμιν πολεμήια ἔργα μέλοιτο” (Arg. 3.562), Apollonius may have
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had Hector’s words to Andromache in mind, where Hector says that war will be the concern for
men: πόλεμος δ᾿ ἄνδρεσσι μελήσει (Il. 6.490).32 Hunter may just be correct. Before Hector says
this, he makes a reference to Andromache’s task of attending to the loom, distaff, and management
of her handmaids. That reference is an attempt to demarcate women’s tasks from men’s. So, to the
extent that there is an allusion to Homer in Idas’ remarks, the Argonaut is referring to the inversion
of gender roles that is seen in the Egyptian-Colchian space.
Apollonius returns to the gender game later in the conversation between Jason and
Medea. In the event that there should be a rumor about Jason forgetting her, Medea expresses her
wish to appear on Jason’s hearth so as to reproach and remind him that it was through her help
that he escaped from the danger he faced in Colchis. In this conversation (Arg. 3. 1105 – 1117), the
“Nausicaa-Medea” comparison changes to “Odysseus-Medea” comparison. The image of Medea
appearing on Jason’s hearth, which is symbolic of a context of supplication, evokes the image of
another context of supplication where Odysseus clasps Arete’s knees and asks for her assistance
in his bid to return to his home.33 Taking a position on a hearth and touching someone’s knees
are gestures used by suppliants to receive the attention of the person supplicated. Odysseus
assumes that position to seek help for his nostos while Medea wishes to assume that position to
remind Jason about her assistance to him for his nostos. But the comparison between Medea and
Odysseus is even more obvious in Medea’s description of how she will appear in Jason’s
hometown Iolchus. She will arrive there in the same way that Odysseus arrives in Phaeacia, that
is, by a storm. Medea expresses her wish that swift storm-winds may sweep her up and carry her
in person over the sea from Colchis to Iolcus: αὐτήν με ταχεῖαι ὑπὲρ πόντοιο φέροιεν ἐνθένδ᾿ εἰς
Ἰαωλκὸν ἀναρπάξασαι ἄελλαι (Arg. 3. 1113 – 1114). So, the debate concerning Argus’ plan to
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recruit Medea is an allusion to the inversion of gender roles which Herodotus says is peculiar to the
Egyptians. For Argus, there is nothing unusual about it, but for the Greeks, it is peculiar. With
Argus later declaring that the Colchians are descendants of the Egyptians, the learned reader can
see how the allusion to the Histories is woven with the demarcation of tasks between the genders
that Hector refers to in Homer’s Iliad.

Medea the Expert

An important aspect of Argus’ speeches in Book 3 is the seeming impersonal manner in which
the character that the reader comes to know as Medea is mentioned. In the introduction of that
character to Jason by Argus in a private conversation, she is just some maiden (τις κούρη) who
concocts drugs. Although Argus mentions at this point that he needs the help of his mother in
order to persuade this maiden for her assistance, he does not say anything about the relationship
between the maiden and his mother.34 This impersonal manner of referring to Medea continues
in Argus’ public speech during the council of the heroes:
κούρη τις μεγάροισιν ἐνιτρέφετ᾿ Αἰήταο,
τὴν Ἑκάτη περίαλλα θεὰ δάε τεχνήσασθαι
φάρμαχ᾿, ὅσ᾿ ἤπειρός τε φύει καὶ νήχυτον ὕδωρ·
τοῖσι καὶ ἀκαμάτοιο πυρὸς μειλίσσετ᾿ ἀυτμή,
καὶ ποταμοὺς ἵστησιν ἄφαρ κελαδεινὰ ῥέοντας,
ἄστρα τε καὶ μήνης ἱερῆς ἐπέδησε κελεύθους. (Arg. 3. 528 – 533)
There is a certain girl being raised in Aeetes’ palace, whom the goddess Hecate
taught to skillfully execute all the drugs, as much as the land and
full-flowing water produce. With these even the breath of untiring
fire is subdued, and she can suddenly halt the noisily flowing rivers and
bind the stars and the paths of the sacred moon.
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This impersonal manner of referring to Medea may indeed heighten the mystery which surrounds
her.35 However, on a second look, it seems that what is happening here is another
correspondence between the character of Argus as a secondary narrator and the primary
Apollonian narrator. Argus is given the role of introducing the character of Medea first to Jason
and later to the rest Argonauts. In that introduction, Argus’ focus is on Medea’s skill just as it is
the case of the primary narrator when introducing the Argonauts in the catalogue. This being the
case, the description of Medea, which focuses on her skill, should be considered an example of
the poet’s self-allusion. As made clear in Richard Thomas’ typology of allusion, a poet adopts
the category of self-allusion when there is a reference in one passage to another passage of his
own work. Argus’ introduction of the character of Medea evokes the proem of the Argonautica
as well as the scene in which Jason gets ready for his meeting with Hypsipyle in the Lemnian
episode. Argus’ first introduction compares well with the proem:
κούρην δή τινα πρόσθεν ἐπέκλυες αὐτὸς ἐμεῖο
φαρμάσσειν Ἑκάτης Περσηίδος ἐννεσίῃσιν (Arg. 3. 477 – 478)
You yourself have previously heard me tell of a certain maiden who
enchants by potions through the guidance of Hecate, daughter of Perses.
νῆα μὲν οὖν οἱ πρόσθεν ἔτι κλείουσιν ἀοιδοὶ
Ἄργον Ἀθηναίης καμέειν ὑποθημοσύνῃσιν. (Arg. 1. 18 – 19)
As for the ship, the songs of former bards still tell how
Argus built it through the instructions of Athena.
Medea is introduced here as a maiden who works with drugs under the inspiration of Hecate just
as Argus the son of Arestor worked on building the ship following the instructions of Athena.36
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But for the infinitives καμέειν and φαρμάσσειν, we can see that νῆα and κούρην maintain the
same position just as ὑποθημοσύνῃσιν and ἐννεσίῃσιν in their lines. Bearing in mind Argus’
speech in the palace of Aeetes about the reliability of the Argo in contrast to Colchian ships, his
introduction of Medea here points to the reliability of her skill.37 Medea’s skill is as reliable as the
Argo has been for the Argonauts. In his second introduction, he dwells on this same skill by
drawing attention to the relationship between Hecate and Medea which is comparable to the one
between Athena and Jason. Speaking to the rest Argonauts in the council of heroes, Argus again
introduces the character of Medea:
κούρη τις μεγάροισιν ἐνιτρέφετ᾿ Αἰήταο
τὴν Ἑκάτη περίαλλα θεὰ δάε τεχνήσασθαι
φάρμαχ᾿, ὅσ᾿ ἤπειρός τε φύει καὶ νήχυτον ὕδωρ·. (Arg. 3. 528 – 530)
There is a certain girl being raised in Aeetes’ palace, whom the goddess Hecate
taught to most skillfully execute all the drugs, as much as the land and
full-flowing water produce.
This second introduction evokes the scene in which the reader is told that Jason was taught by
Athena. While he is getting dressed for his meeting with Hypsipyle, the narrator tells us how
Jason was taught by Athena:
αὐτὰρ ὅ γ᾿ ἀμφ᾿ ὤμοισι, θεᾶς Ἰτωνίδος ἔργον,
δίπλακα πορφυρέην περονήσατο, τήν οἱ ὄπασσεν
Παλλάς, ὅτε πρῶτον δρυόχους ἐπεβάλλετο νηὸς
Ἀργοῦς, καὶ κανόνεσσι δάε ζυγὰ μετρήσασθαι. (Arg. 1. 721 – 724)
And he buckled around his shoulders a double-folded purple mantle,
the work of the Itonian goddess, which Pallas gave him when
she first attempted working on the props of the ship Argo, and taught him
how to measure the crossbeams with a ruler.
The key word here is δάε. When that verb combines with the infinitive τεχνήσασθαι as it is here
in the case of Medea, a focus on skill acquisition becomes clear. So, Argus’ introduction of this
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character is about seeing Medea as a master in her art (τέκτων), a sphere in which she is an
expert (δαήμων). This is who she is first before any other thing. The line τὴν Ἑκάτη περίαλλα
θεὰ δάε τεχνήσασθα φάρμαχ (whom the goddess Hecate taught to most skillfully execute all the
drugs) is another example of an issue that Jackie Murray has convincingly analyzed. She has
shown how Apollonius’ use of the word δάε engages Homeric diction.38 Apollonius gives causal
sense to the verb δάε so that it means “taught” instead of “learned”. This is not the case in Homer
where it is always intransitive except for its reduplicated aorist, δέδαε, which is causal. So, the
emphasis here is on the fact that the goddess Hecate taught Medea, and it is from her that Medea
has her exceeding skill in drug-making. That she concocts drugs with the guidance of Hecate,
daughter of Perses (κούρην δή τινα ……φαρμάσσειν Ἑκάτης Περσηίδος ἐννεσίῃσιν) also evokes
the simile of a skillful worker that is present in Homer. In Book 15 of the Iliad, the skillful worker
(τέκτων δαήμων) appears to be one who knows all the manner of his craft very well through
Athena’s instructions: ὅς ῥά τε πάσης | εὗ εἱδῇ σοφίης ὑποθημοσύνῃσιν Ἀθήνης (Il. 15. 411-2).
The sense of being skillful (δαήμων) through following Athena’s instructions (Ἀθηναίης …
ὑποθημοσύνῃσιν) is comparable also to that of Medea who executes drugs by following the
guidance of Hecate (Ἑκάτης … ἐννεσίῃσιν).
Ultimately, Argus discloses to the Argonauts the relationship between Medea and his
mother, but by then, the learned reader could already see that his focus has been much more
directed towards telling the Argonauts about Medea’s skill and how efficient she is with that
skill. That focus evokes what is seen in Herodotus’ Histories where Egyptians are regarded as
having respect for expertise in various fields.39 It also makes him similar to the primary narrator

38

Murray, “The Constructions of the Argo in Apollonius’ Argonautica,” 98.
See Histories 2. 84 where Herodotus says “The practice of medicine is so specialized among them that each
physician is a healer of one disease and no more. All the country is full of physicians, some of the eye, some of the
teeth, some of what pertains to the belly, and some of internal diseases.”
39

126

who introduces the Argonauts on the basis of the skill they have and could use for the success of
their quest. The same focus also suggests an agreement between Argus and the goddesses who
refer to Medea as πολυφάρμακος. There is the tendency to translate πολυφάρμακος as a
sorceress, both in the Homeric epics and the Argonautica, even when the interpretation of this
term should be weighted much more on the skill of the person so-called whether it is Circe or
Medea.40 It could also be a reflection of gender bias since the men are always considered on the
basis of their skills. Argus is focused on Medea’s skill. Doing so speaks to another way Argus
and the goddesses work with the same idea in Apollonius’ Argonautica. It is clear that the basis
of the goddesses’ recruitment of Medea is because of her expertise in drugs.

Reliability of Egyptian Priests as Source

The reference to the Theban priests as a source in Argus’ speech is treated in this section, and the
Alexandrian footnote in the Sesostris section below. While confirming what the Argonauts had
heard from the seer Phineus, Argus declares:
ἔστιν γὰρ πλόος ἄλλος, ὃν ἀθανάτων ἱερῆες
πέφραδον, οἳ Θήβης Τριτωνίδος ἐκγεγάασιν. (Arg. 4. 259 – 260)
For there is another sea route, which the priests of the immortals
who were offspring of Triton’s daughter Thebe41 pointed out.
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Argus cites the Theban priests here as the source of the information about the alternate sea route.
Mentioning the Theban priests as a source of information in Argus’ speech recalls the authority
that Egyptian priests are given in general in the prose tradition. That authority is mentioned in
Herodotus’ Histories, Plato’s Timaeus, and Hecataeus of Abdera. Early in Book 2, Herodotus
mentions his visit to Thebes among other places:
κατὰ μὲν δὴ τὴν τροφὴν τῶν παίδων τοσαῦτα ἔλεγον, ἤκουσα δὲ καὶ ἄλλα ἐν Μέμφι
ἐλθὼν ἐς λόγους τοῖσι ἱρεῦσι τοῦ Ἡφαίστου. καὶ δὴ καὶ ἐς Θήβας τε καὶ ἐς Ἡλίου πόλιν
αὐτῶν τούτων εἵνεκεν ἐτραπόμην, ἐθέλων εἰδέναι εἰ συμβήσονται τοῖσι λόγοισι τοῖσι ἐν
Μέμφι: οἱ γὰρ Ἡλιοπολῖται λέγονται Αἰγυπτίων εἶναι λογιώτατοι. (Hdt. 2.3.1)
Besides this story of the rearing of the children, I also heard other things at Memphis in
conversation with the priests of Hephaestus; and I visited Thebes and Heliopolis, too, for
this very purpose, because I wished to know if the people of those places would tell me
the same story as the priests at Memphis; for the people of Heliopolis are said to be the
most learned of the Egyptians.
On the oracles in Hellas and Libya, Herodotus refers to the Theban priests as his source (Hdt. 2.
54). On the antiquity of Egypt, Herodotus also refers to the information he received from the
Theban priests who had done to him what they previously did to the genealogist Hecataeus of
Miletus (Hdt. 2.143). Herodotus’ account of this experience with the priests in Thebes comes up
after repeated and copious citations of Egyptian priests as a source on their own history and
customs. These priests are cited as authorities on the history, culture, and even natural
phenomena of Egypt. As Moyer correctly remarks, the copious references to the Egyptian priests
show their privileged status within Herodotus’ rhetoric of authority.42 So, when Argus refers to
the Theban priests’ revelation of an alternative sea route for the Argonauts’ nostos, Apollonius
evokes a reminiscence of Book 2 of Herodotus’ Histories.

42
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Some scholars have a unique way of looking at Argus’ citation of the Egyptian priests.
Hunter suggests that Argus’ appeal to the Egyptian sacerdotal tradition, and to a written record is
an element of pure literary fun. According to him, Apollonius is engaged in this literary fun
because of the fantastic geography of the return trip. A source citation that appeals to a sacred
record means that Apollonius can be spared the necessity of taking responsibility for the fantastic
geography created by him.43 For Pearson, the reference to the Theban priests is a deliberate
attempt made by Apollonius towards giving a specious appearance of antiquity to his description.
According to him, since the Greeks like to pretend that the Egyptian knowledge of prehistoric
time is more trustworthy than that of their own, it is a deliberate design to give an appearance of
authenticity to the fantastic geography, which Argus describes at the end of his speech.44
Whether one agrees with Hunter and Pearson or not that Argus’ source-citation is an additional
example of Greeks deferring to Egyptians on knowledge of ancient matters, what is obvious is
that both scholars recognize, nonetheless, that the authority of Egyptian priests as a source of
information is taken for granted in Argus’ speech. So, when Argus does the source-citation, it
may partly be a reflection of Greeks’ deference to Egyptians on knowledge of antiquity or a pure
literary fun, but it is also an allusion that works because of the appeal to the authority associated
with the Egyptian priests.
This is an allusion to the prose tradition, and even more so to Herodotus’ Histories.
Although establishing Egypt as a source of information for the Greeks exists prior to Herodotus,
it is in the Histories that we first see an emphasis on Egyptian priests as reliable informants.
Other than the genealogist Hecataeus of Miletus whose conversation with the Theban priests is
known to us through Herodotus, the citation of Egyptian priests as a source of learning started in
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Herodotus. So, the beginning of pointing at Egyptian priests as informants, and therefore reliance
on their authority as such belongs to Herodotus.45 Indeed there are other accounts that seek to
establish contacts between early Greek philosophers and Egyptian priests, but those accounts are
later than Hecataeus and Herodotus.46 Therefore, the authority of Egyptian priests as a source of
information on the alternative sea route, which Argus mentions to the Argonauts is ultimately an
allusion to what was started in Herodotus’ Histories.

The Egyptian Origin of Colchis

In the Argonautica, there is a conflation of Herodotus and Hecataeus on the Egyptian origin of
the Colchians. In his speech, Argus unequivocally admits that the Colchians are descendants of
members of Sesostris’ Egyptian army. Although Sesostris is not mentioned by name, he is
presented as a founder of immense number of cities on his way around Asia and Europe. At the
time of the Argonauts’ voyage, Argus states that some of those cities are possibly still inhabited,
and others not. But concerning Colchis (Aea), he says:
Αἶά γε μὴν ἔτι νῦν μένει ἔμπεδον υἱωνοί τε
τῶνδ᾿ ἀνδρῶν, οὓς ὅς γε καθίσσατο ναιέμεν Αἶαν· (Arg. 4. 277 – 278)
Aea, at least, still stands fast to this day, along with
the descendants of those men whom that one (the man) settled to dwell in Aea.
Argus’ confident reference to the Colchians as descendants (υἱωνοί) of Sesostris’ men leaves no
room for any doubt. However, looking at the Histories, the Egyptian background of the
Colchians is a theory that Herodotus states clearly to be his own conjecture. Herodotus is candid

45
46

Moyer, I, Egypt and the Limits of Hellenism, 59.
Moyer, I, Egypt and the Limits of Hellenism, 59.

130

all through his discussion of this matter. He starts the discussion by citing the Egyptian priests as
his source on Sesostris’ campaigns: ἔλεγον οἱ ἱρέες; κατὰ τῶν ἱρέων τὴν φάτιν (Hdt. 2.102.2; Hdt.
2.102.3). But as he goes on, his conjecture becomes clear. Included in his conjecture is the idea
that Sesostris’ men founded Colchis. Herodotus discusses the founding of Colchis at a point
where he posits a number of things that could have happened to Sesostris’ campaign. Having
already stated that Sesostris subdued every nation against which he and his men marched,
Herodotus adds that Sesostris had a habit of erecting pillars in every land that he subdued. Using
those erected pillars as the basis for how far Sesostris and his men went, Herodotus says that they
passed over from Asia to Europe and subdued the Scythians and Thracians. Herodotus then
expresses his doubt that they went beyond these nations: ἐς τούτους δέ μοι δοκέει καὶ προσώτατα
ἀπικέσθαι ὁ Αἰγύπτιος στρατός (Hdt. 2. 103).47 The basis for his doubt is because the pillars are
not seen standing beyond that place: ἐν μὲν γὰρ τῇ τούτων χώρῃ φαίνονται σταθεῖσαι αἱ στῆλαι, τὸ
δὲ προσωτέρω τούτων οὐκέτι. (Hdt. 2. 103). Suggesting that Sesostris and his Egyptian army
turned back from this point, Herodotus adds:
καὶ ἐπείτε ἐγίνετο ἐπὶ Φάσι ποταμῷ, οὐκ ἔχω τὸ ἐνθεῦτεν ἀτρεκέως εἰπεῖν εἴτε αὐτὸς ὁ
βασιλεὺς Σέσωστρις ἀποδασάμενος τῆς ἑωυτοῦ στρατιῆς μόριον ὅσον δὴ αὐτοῦ κατέλιπε
τῆς χώρης οἰκήτορας, εἴτε τῶν τινες στρατιωτέων τῇ πλάνῃ αὐτοῦ ἀχθεσθέντες περὶ Φᾶσιν
ποταμὸν κατέμειναν. (Hdt. 2. 103.2)
and when he came to the Phasis river, it may be (for I cannot speak with exact
knowledge) that King Sesostris divided off some part of his army and left it there to dwell
in the country, or it may be that some of his soldiers grew weary of his wanderings and
stayed by the Phasis.48
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For Herodotus, this is the point from which Colchis was founded. It is easy to interpret the abovecited passage as Herodotus’ admission of his inability to explain whether the Egyptian settlement
in Colchis was planned or not.49 However, other than a reference to a settlement by the Phasis
river, Herodotus does not mention with certainty that the Egyptians founded a city called Aea or
Colchis. His suggestion is based on probability.
He does move on to what could be described as an expansion of his conjecture by saying
that the Colchians appear to be Egyptians: Φαίνονται μὲν γὰρ ἐόντες οἱ Κόλχοι Αἰγύπτιοι (Hdt. 2.
104.1). After declaring it so, Herodotus then admits that he says this first based on his personal
observation before hearing about it from others: νοήσας δὲ πρότερον αὐτὸς ἢ ἀκούσας ἄλλων λέγω
(Hdt. 2.104.1). Herodotus gives further details about the method he used to prove that his
conjecture was correct. According to him, as the thought of a possible connection between the
Egyptians and Colchians came to him, he inquired of both peoples: ὡς δέ μοι ἐν φροντίδι ἐγένετο,
εἰρόμην ἀμφοτέρους (Hdt. 2.104.1). By declaring that the linking of the two peoples began in his
thought or reflection (μοι ἐν φροντίδι), Herodotus could not be more forthright. The connection
between the two peoples is thoroughly his idea. He adds that in his inquiries, he found out that the
Colchians remembered the Egyptians much more than the Egyptians remembered the Colchians:
καὶ μᾶλλον οἱ Κόλχοι ἐμεμνέατο τῶν Αἰγυπτίων ἢ οἱ Αἰγύπτιοι τῶν Κόλχων (Hdt. 2.104.1).
Following his supposed inquiry in which the Egyptians said that they considered the Colchians to
be part of Sesostris’ army, Herodotus inserts himself into his investigation again by saying he
himself guessed it to be so (αὐτὸς δὲ εἴκασα τῇδε). Thereafter he gives reasons why his conjecture
should be considered correct. At first, he cites the skin color and hair texture, and to verify his
conjecture, he moves on to both peoples’ cultural practice:
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αὐτὸς δὲ εἴκασα τῇδε, καὶ ὅτι μελάγχροες εἰσὶ καὶ οὐλότριχες. καὶ τοῦτο μὲν ἐς οὐδὲν
ἀνήκει· εἰσὶ γὰρ καὶ ἕτεροι τοιοῦτοι· ἀλλὰ τοῖσιδε καὶ μᾶλλον, ὅτι μοῦνοι πάντων
ἀνθρώπων Κόλχοι καὶ Αἰγύπτιοι καὶ Αἰθίοπες περιτάμνονται ἀπ᾿ ἀρχῆς τὰ αἰδοῖα.
(Hdt. 2.104.2)
I myself guessed it to be so, partly because they are dark-skinned and woolly-haired;
though that indeed goes for nothing, seeing that other peoples, too, are such; but my better
proof was that the Colchians and Egyptians and Ethiopians are the only nations that have
from the first practiced circumcision.
Looking at his comment that the dark skin and woolly hair would not be enough to make a
sufficient conclusion since other groups of people have similar characteristics, Herodotus comes
across as an investigator who is making concessions on the relative strength or weakness of his
argument.50 He now probably expects to gain the credulity of the reader by shifting to what he
considers to be of greater significance (ἀλλὰ τοῖσιδε καὶ μᾶλλον), namely, the cultural practice of
circumcision that is observed by both the Egyptians and the Colchians. He uses this argument not
only to link the two groups together, but also other groups that he wants the reader to see as
connected. In a remark that includes the Phoenicians, Syrians, and the Macrones, who are the
Colchians’ neighbors, Herodotus traces the practice of circumcision to Egypt. Although he
expresses his inability to say whether the Egyptians learned it from the Ethiopians or vice-versa, he
is not shy to declare that others learned it from the Egyptians:
ὡς δὲ ἐπιμισγόμενοι Αἰγύπτῳ ἐξέμαθον, μέγα μοι καὶ τόδε τεκμήριον γίνεται· Φοινίκων
ὁκόσοι τῇ Ἑλλάδι ἐπιμίσγονται, οὐκέτι Αἰγυπτίους μιμέονται κατὰ τὰ αἰδοῖα. ἀλλὰ τῶν
ἐπιγινομένων οὐ περιτάμνουσι τὰ αἰδοῖα. (Hist. 2.104.4)
That the others learned it from their dealings with Egypt I hold to be clearly proved by
this—that Phoenicians who have dealings with Hellas no longer imitate the Egyptians in
this matter and do not circumcise their children.
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Herodotus returns to cultural practices again later when he cites the manner of producing linen,51
manner of life and speech as evidence of the similarity between the Egyptians and the Colchians:
Φέρε νῦν καὶ ἄλλο εἴπω περὶ τῶν Κόλχων, ὡς Αἰγυπτίοισι προσφερέες εἰσί· λίνον μοῦνοι
οὗτοί τε καὶ Αἰγύπτιοι ἐργάζονται καὶ κατὰ ταὐτά, καὶ ἡ ζόη πᾶσα καὶ ἡ γλῶσσα ἐμφερής
ἐστι ἀλλήλοισι. λίνον δὲ τὸ μὲν Κολχικὸν ὑπὸ Ἑλλήνων Σαρδωνικὸν κέκληται, τὸ μέντοι
ἀπ᾿ Αἰγύπτου ἀπικνεύμενον καλέεται Αἰγύπτιον. (Hdt. 2. 105)
Now let me speak of another matter in which the Colchians are like to the Egyptians: they
and the Egyptians alone work linen, and have the same way, a way peculiar to themselves,
of working it; and they are alike in all their manner of life, and in their speech. Linen has
two names: the Colchian kind is called by the Greeks Sardonian; that which comes from
Egypt is called Egyptian.
So, critically looking at the Histories, it is clear that Herodotus is hypothesizing concerning the
possible origin of the Colchians from the Egyptian army that was led by Sesostris. He declares
several times enough for the reader to know that it is his conjecture even though he also adduces
several factors behind his conjecture. Since his work is the earliest extant source on Sesostris,
and therefore, the earliest extant information on Egyptian-Colchian connection is what is first
reported in the Histories, Herodotus’ claim on this matter is relevant to the consideration of
subsequent works reflective of the attempt to link the Egyptians and Colchians together.52
In the Argonautica, Argus apparently accepts Herodotus’ conjecture as true. What the
historian hypothesizes on the origin of the Colchians is affirmed by Apollonius to be true. It has
been suggested by some scholars that Apollonius may have been alluding to Hecataeus of Abdera
in Argus’ speech.53 However, looking carefully at Hecataeus, his biography of Sesostris (whom he
calls Sesoösis) is patently sourced from Herodotus. His main argument on the Egyptian origin of
the Colchians hinges on the practice of circumcision, which we have seen as part of evidence put
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forward by Herodotus. As Oswyn Murray persuasively argues, all the basic facts and anecdotal
material found in Hecataeus are from Herodotus, and the variations that Hecataeus inserts in his
account are slight.54
Apollonius appears to have done a similar thing to what Hecataeus does with Herodotus’
conjecture about the Egyptian origin of the Colchians. The Alexandrian poet hinges his argument
on the Egyptian-Colchian connection on one factor, that is, record keeping. The argument for the
Egyptian origin of the Colchians is set up early in Argus’ speech when he refers to the alternative
sailing route which the priests of the immortals who were offspring of Triton’s daughter
Thebe revealed: ἔστιν γὰρ πλόος ἄλλος, ὃν ἀθανάτων ἱερῆες πέφραδον, οἳ Θήβης Τριτωνίδος
ἐκγεγάασιν (Arg. 4. 259-260). Argus continues that argument later by recounting how Sesostris
founded countless cities, one of which is Colchis that continues to exist during the time of the
Argonauts’ voyage. The argument is rounded off with a statement which is supposed to evoke the
record-keeping characteristic that is associated with the Egyptians and now said to be practiced
also by the Colchians. Speaking of the Colchians, Argus declares that:
οἳ δή τοι γραπτῦς πατέρων ἕθεν εἰρύονται,
κύρβιας, οἷς ἔνι πᾶσαι ὁδοὶ καὶ πείρατ᾿ ἔασιν
ὑγρῆς τε τραφερῆς τε πέριξ ἐπινισσομένοισιν. (Arg. 4. 279-281)
They, in fact, maintain their forefathers’ writings, pillars on which are found all the
routes and boundaries of the sea and land for those who travel around them.
This is not a subtle argument at all. Having made it clear that Sesostris founded Colchis, and that
the inhabitants of Colchis continue to exist, when Argus says the Colchians maintain their
forefathers’ writings (γραπτῦς πατέρων … εἰρύονται), he is doing what we have seen in both
Herodotus and Hecataeus. Just as Herodotus and Hecataeus have attempted to justify Herodotus’
original conjecture that the Colchians descended from the Egyptians by referring to their skin
54
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color, woolly hair, circumcision, and a similar manner of life that the two groups have in
common, Apollonius takes the same position as the historians but uses Argus’ claim that the
Colchians preserve Egyptian writings as evidence of a relationship between the two peoples.
The idea that the Colchians preserve engraved tablets of their Egyptian forebears which
show land and sea routes is actually an allusion to Herodotus. In the description of the Egyptian
army’s march through Asia, the historian mentions that Sesostris set up pillars after his conquest
of every nation he encountered:
ὁτέοισι μέν νυν αὐτῶν ἀλκίμοισι ἐνετύγχανε καὶ δεινῶς γλιχομένοισι περὶ τῆς
ἐλευθερίης, τούτοισι μὲν στήλας ἐνίστη ἐς τὰς χώρας διὰ γραμμάτων λεγούσας τό τε
ἑωυτοῦ οὔνομα καὶ τῆς πάτρης, καὶ ὡς δυνάμι τῇ ἑωυτοῦ κατεστρέψατο σφέας: ὅτεων δὲ
ἀμαχητὶ καὶ εὐπετέως παρέλαβε τὰς πόλιας, τούτοισι δὲ ἐνέγραφε ἐν τῇσι στήλῃσι κατὰ
ταὐτὰ καὶ τοῖσι ἀνδρηίοισι τῶν ἐθνέων γενομένοισι, καὶ δὴ καὶ αἰδοῖα γυναικὸς
προσενέγραφε, δῆλα βουλόμενος ποιέειν ὡς εἴησαν ἀνάλκιδες. (Hdt. 2.102. 4-5)
When those that he met were valiant men and strove hard for freedom, he set up pillars in
their land, the inscription on which showed his own name and his country's, and how he
had overcome them with his own power; but when the cities had made no resistance and
been easily taken, then he put an inscription on the pillars just as he had done where the
nations were brave; but he also drew on them the private parts of a woman, wishing to
show clearly that the people were cowardly.
Hecataeus makes this same point with slight variations, and his account can be regarded as one
of those materials he sourced from Herodotus.55 As has been established already, Argus evinces
not the slightest qualms but self-assuredly states that the Colchians are descendants of members
of Sesostris’ Egyptian army. So, it should perhaps not be surprising that he says the Colchians
preserve the Egyptian writings in that sense.
With a closer inspection of Argus’ speech, the reader would notice that a reference to the
preservation of writings is actually an allusion to record keeping by the Egyptians, which is well
documented in the prose tradition. In Herodotus’ Histories, the Egyptians are reported to have
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declared the accuracy of an account that they gave the historian because of their claim that they
reckoned the years and committed them to writing: καὶ ταῦτα Αἰγύπτιοι ἀτρεκέως φασὶ
ἐπίστασθαι, αἰεί τε λογιζόμενοι καὶ αἰεὶ ἀπογραφόμενοι τὰ ἔτεα (Hdt. 2.145.3). In an earlier
passage, Herodotus reports that the names of the three hundred and thirty kings after their first
king who was called Min were recited by the priests from a papyrus roll: μετὰ δὲ τοῦτον
κατέλεγον οἱ ἱρέες ἐκ βύβλου ἄλλων βασιλέων τριηκοσίων καὶ τριήκοντα οὐνόματα
(Hdt.2.100.1). Hecataeus makes a similar reference to the records of the past Egyptian kings that
were kept by the Egyptian priests. According to him, the records were regularly handed down in
their sacred books to each successive priest from early times: βασιλεύοντας … οἱ μὲν ἱερεῖς εἶχον
ἀναγραφὰς ἐν ταῖς ἱεραῖς βίβλοις ἐκ παλαιῶν χρόνων ἀεὶ τοῖς διαδόχοις παραδεδομένας (Diod.
1.44). In Plato’s Phaedrus, writing in the form of letters is reported to have been invented in
Egypt. Socrates tells the story that he heard about an Egyptian god called Theuth:
αὐτῷ δὲ ὄνομα τῷ δαίμονι εἶναι Θεύθ. τοῦτον δὴ πρῶτον ἀριθμόν τε καὶ λογισμὸν εὑρεῖν
καὶ γεωμετρίαν καὶ ἀστρονομίαν, ἔτι δὲ πεττείας τε καὶ κυβείας, καὶ δὴ καὶ
γράμματα. (Pl. Phdr. 274c5-274d)
and the name of the god himself was Theuth. He it was who invented numbers and
arithmetic and geometry and astronomy, also draughts and dice, and, most important of
all, letters.
According to Socrates, when Theuth presented his inventions to the Egyptian king called
Thamus, the inventor described the invented letters (γράμματα) as an elixir of memory and
wisdom believing that they will make the Egyptians wiser and improve their memories.
Evidently, there is a portrayal of the Egyptians as not only having invented writing, carefully
preserving, and transmitting records or tradition, but also in some cases preserving written
records.56 Record keeping in the form of writing in that sense can actually be described as a
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characteristic of the Egyptians. So, when Argus refers to the preservation of their forefathers’
writing, he is also declaring that the Colchians are indeed descendants of the Egyptians because
they share the characteristic of record keeping in common with the Egyptians.57

Egypt: Antiquity and Archaization

Although arguments for ‘Egyptian contents’ within the Argonautica have been made by scholars,
Egypt is only mentioned explicitly just once in this Alexandrian epic. The direct reference to
Egypt in Argus’ speech is within the context of justifying the source of the information on the
alternative sea route about to be suggested to the Argonauts. Argus affirms that there is an
alternative sea route just as the Argonauts have been told by the seer Phineus. However, as far as
Argus is concerned, the revelation about the route comes from the Egyptian priests, and that
revelation is ancient:
οὔ πω τείρεα πάντα, τά τ᾿ οὐρανῷ εἱλίσσονται,
οὐδέ τί πω Δαναῶν ἱερὸν γένος ἦεν ἀκοῦσαι
πευθομένοις·58 οἶοι δ᾿ ἔσαν Ἀρκάδες Ἀπιδανῆες,
Ἀρκάδες, οἳ καὶ πρόσθε σεληναίης ὑδέονται
ζώειν φηγὸν ἔδοντες ἐν οὔρεσιν· οὐδὲ Πελασγὶς
χθὼν τότε κυδαλίμοισιν ἀνάσσετο Δευκαλίδῃσιν,
ἦμος ὅτ᾿ Ἠερίη πολυλήιος ἐκλήιστο
μήτηρ Αἴγυπτος προτερηγενέων αἰζηῶν,
καὶ ποταμὸς Τρίτων εὐρύρροος, ᾧ ὕπο πᾶσα
ἄρδεται Ἠερίη, Διόθεν δέ μιν οὔ ποτε δεύει
ὄμβρος· ἅλις προχοῇσι δ᾿ ἀνασταχύουσιν ἄρουραι. (Arg. 4. 261 – 271)
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Not yet were all the heavenly constellations that revolve in the sky, nor was there yet a
sacred race of the Danaans59 for inquirers to hear of. There were Apidanian Arcadians
alone, Arcadians who are reported to have lived eating acorns in the mountains60 even
before the moon existed; nor was the Pelasgian land ruled at that time by the renowned
sons of Deucalion, when Egypt, the mother of vigorous men born earlier, was
celebrated as Eërie with many cornfields and the wide-flowing river was called Triton, by
which all of Eërie is watered, for Zeus’ rain never wets it, but the fields sprout up with
grains because of floods in great quantities.61
This part of Argus’ speech is just as much as making a case for the antiquity of Egypt as it is an
archaizing of Egypt and its civilization at the same time. Argus’ case for antiquity focuses on the
longevity of Egypt, and his attempt at archaization partly focuses on civilization. Apollonius
engages in Conte’s integrative allusion on the antiquity of Egypt through allusion to Herodotus
and Hecataeus. Argus’ speech is reminiscent of the discussion of the antiquity of Egypt, which is
substantially covered in Herodotus and Hecataeus of Abdera. Herodotus starts the Egyptian logos
in Book 2 of the Histories saying that the Egyptians had always been preoccupied with the belief
that they were the oldest humans on earth: οἱ δὲ Αἰγύπτιοι, πρὶν μὲν ἢ Ψαμμήτιχον σφέων
βασιλεῦσαι, ἐνόμιζον ἑωυτοὺς πρώτους γενέσθαι πάντων ἀνθρώπων (Hdt. 2.2.1). Although he
says that Psammetichos carried out an experiment that led the Egyptians to concede that the
Phrygians were older than themselves, Herodotus later expresses his own idea, namely, that the
Egyptians are coeval with the human race: ἀλλ᾽ οὔτε Αἰγυπτίους δοκέω ἅμα τῷ Δέλτα τῷ ὑπὸ
Ἰώνων καλεομένῳ γενέσθαι αἰεί τε εἶναι ἐξ οὗ ἀνθρώπων γένος ἐγένετο, (Hdt. 2.15.3).
Hecataeus’ account is similar to what is reported in Herodotus’ Histories. According to Hecataeus,
the Egyptians believe that men first came into existence in Egypt when the universe came into
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being at the beginning: Φασὶ τοίνυν Αἰγύπτιοι κατὰ τὴν ἐξ ἀρχῆς τῶν ὅλων γένεσιν πρώτους
ἀνθρώπους γενέσθαι κατὰ τὴν Αἴγυπτον (Diod. Sic. 1.10.1).
In making a case for antiquity, Argus declares that Egypt existed before the heavenly
constellations, predated the Danaans,62 and was the mother of earlier mortals (προτερηγενέων).
Note that the preexistence of Egypt before the stars parallels the Arcadians who preexisted the
moon (πρόσθε σεληναίης).63 As if to make the antiquity of Egypt clear to the reader, Argus
declares that Egypt used to be called Eërie and the Nile river Triton. In using archaic names in
reference to Egypt and the Nile (Eërie and Triton), Apollonius imitates the Ionian logographers
such as Hecataeus of Miletus and Herodotus who are known for this feature. The use of archaic
names here serves Argus’ aim, which is the archaization of Egypt. He continues with this
archaization later when he brings up the Sesostris legend in his speech:64
ἔνθεν δή τινά φασι πέριξ διὰ πᾶσαν ὁδεῦσαι
Εὐρώπην Ἀσίην τε βίῃ καὶ κάρτεϊ λαῶν
σφωιτέρων θάρσει τε πεποιθότα· μυρία δ᾿ ἄστη
νάσσατ᾿ ἐποιχόμενος, τὰ μὲν ἤ ποθι ναιετάουσιν
ἠὲ καὶ οὔ· πουλὺς γὰρ ἄδην ἐπενήνοθεν αἰών.
Αἶά γε μὴν ἔτι νῦν μένει ἔμπεδον υἱωνοί τε
τῶνδ᾿ ἀνδρῶν, οὓς ὅς γε καθίσσατο ναιέμεν Αἶαν· (Arg. 4. 272 – 278)
From here, they say, a man traveled all around the entire Europe and Asia, having relied on
the strength, might, and courage of his soldiers. He busily founded countless cities on his
way, some of which perhaps still exist, others not, for a long space of time has unceasingly
passed. Aea, at least, still stands fast to this day, along with the descendants of those men
whom that one (the man) settled to dwell in Aea.
Argus introduces the man in question with the Alexandrian footnote: ἔνθεν δή τινά φασι πέριξ διὰ
πᾶσαν ὁδεῦσαι. The Alexandrian footnote is an acknowledgement of sources for this information.
But even more so, the use of φασι suggests an acknowledgement of written sources. Just like fertur
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or dicuntur by Roman poets, φασι or φάτις is used by Hellenistic poets “to acknowledge, rather
than conceal, their use of a written source or to pretend that they have authority for what they are
reporting.”65 This is not the only time in the Argonautica that there is a clear reference to a written
source or sources.66
Following our previous explanation for Thomas’ category of conflation or multiple
reference, Apollonius’ use of φασι here is an acknowledgement of his reference to the works of the
historians, Herodotus and Hecataeus of Abdera. The poet fuses these two sources in the prose
tradition and subsumes them into his own work in the Argonautica. Herodotus is our first extant
source on the Egyptian leader who is unnamed in Argus’ speech. This Egyptian leader is called
Sesostris by Herodotus and Sesoösis by Hecataeus. I offer an explanation below on the reason why
Apollonius might have chosen not to provide a name for this leader. When Argus says that a man
traveled all around the whole of Europe and Asia (πέριξ διὰ πᾶσαν ὁδεῦσαι Εὐρώπην Ἀσίην), he
evokes Herodotus’ narrative which says that during the course of his campaign, Sesostris marched
on until he had crossed over from Asia to Europe and defeated the Scythians and Thracians: ἐς ὃ
ἐκ τῆς Ἀσίης ἐς τὴν Εὐρώπην διαβὰς τούς τε Σκύθας κατεστρέψατο καὶ τοὺς Θρήικας (Hdt.
2.103.1). At the same time, by saying that this Egyptian leader relied on the strength, might, and
courage of his own soldiers: τε βίῃ καὶ κάρτεϊ λαῶν σφωιτέρων θάρσει τε πεποιθότα, Argus evokes
Hecataeus who says Sesoösis chose out men excellent in strength/might and formed an army
worthy of the greatness of his undertaking: ἐπελέξατο δὲ καὶ τῶν ἀνδρῶν τοὺς ταῖς ῥώμαις
διαφέροντας καὶ συνεστήσατο στρατόπεδον ἄξιον τοῦ μεγέθους τῆς ἐπιβολῆς (Diod. Sic. 1.54.4).
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By evoking the two narratives in Herodotus and Hecataeus through Argus’ speech,
Apollonius reinvigorates the Sesostris legend. But he also reveals the rivalry between those two
written sources in terms of the name for the Egyptian leader. As the reader would observe, Argus
does not provide a name for the man who led his Egyptian soldiers to Aea, whereas at the
beginning of Argus’ speech, eponymous Greek leaders are either named directly or identified
through their descendants, that is, the Danaans, Pelasgians, or the sons of Deucalion. I would
argue that the conflation of sources between Herodotus and Hecataeus of Abdera may have led
to the omission of the Egyptian king’s name. In other words, the omission is likely deliberate.
The unnamed leader in Argus’ speech is the Egyptian king whom Herodotus calls Sesostris, and
that name has come to be recognized as the classical form for that king’s name. Hecateus of
Abdera calls him Sesoösis, which is considered to be the pronunciation of the king’s name in
Hellenistic Egypt even as Sesostris remained the literary form.67 As Priestley suggests,
Hecataeus’ use of Sesoösis as the king’s name may be a reaction against Herodotus’ version.68
This argument is persuasive because Hecataeus casts himself as one with the true account by
declaring that the Greek writers’ accounts are contradictory of each other just as the Egyptians
priests and poets give conflicting stories. He then declares that his account is the most probable
account which most nearly agrees with the monuments still standing in the land (Diod. Sic.
1.53.1). So, if indeed Hecataeus’ departure from the usual literary form is a correction of the
Herodotean version, to appear neutral in the polemic between the two historians, Apollonius
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could have adopted the argument of silence by not mentioning the name.69 Following Conte’s
theory, although there is an omission of the Egyptian king’s name in this passage, Apollonius’
Argonautica still shows itself here as an example of integrative allusion in that the reader sees a
poetic work that agrees with the historiographical tradition and does not confront or contradict it.
The character of this Egyptian king is actually a composite of different pharaohs. During
the Twelfth Dynasty (2000-1780 B.C.), there were three pharaohs who had the name
Senwosret/Sesostris. The achievements of these rulers have been embodied and subsumed under
the character of Sesostris. In addition to those rulers, there is the debate as to whether the
achievements of Ramesses II of the Nineteenth Dynasty have also been subsumed or not under
Sesostris.70 But there is a fair amount of certainty that those of Shoshenk I of the Twenty- second
Dynasty are subsumed under this character.71 In the end, the character of Sesostris is the result of
the Egyptians’ collective memory of the achievements of those pharaohs combined with the
Egyptian ideal of kingship.72 The Egyptians have certain expectations of the pharaoh as the
incarnation of the god Horus, and champion of the cosmic order in all its aspects. Sesostris
became an embodiment of those expectations and therefore the ideal king or archetype of
pharaoh.73 As may be expected, such an archetype of kingship would have folklore built around
it. Some of the stories told about Sesostris have errant folk-motifs such as the treacherous
brother, and the culture-hero motifs.74
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The stories about Sesostris have become part of a body of work called Sesostris
Romance. As has been acknowledged above, Book 2 of Herodotus’ Histories is our earliest
extant source of the Sesostris legend, and therefore, Sesostris Romance.75 But there are versions
of the Romance appearing in classical literature down to the end of Antiquity. In all of them,
there is consistency concerning the Romance. There is a portrayal of Sesostris as an Egyptian
pharaoh who combines the qualities of the ideal administrator with those of a great conqueror of
Europe, Asia, and Africa.76 When Argus in Book 4 of Apollonius’ Argonautica mentions that
Sesostris was a founder of countless cities, he is referring to this Egyptian pharaoh’s qualities as a
great conqueror and civilizer. Again, Apollonius’ reference here is a conflation of Herodotus and
Hecataeus. It has already been mentioned above that Herodotus gives an account of Sesostris’
campaign, in which he marched with his soldiers crossing from Asia to Europe and defeating the
Scythians and Thracians (Hdt. 2.103.1). Herodotus also narrates how Sesostris’ campaign set out
with a fleet of long ships from the Arabian Gulf and subjugated all those living by the Red Sea:
πλοίοισι μακροῖσι ὁρμηθέντα ἐκ τοῦ Ἀραβίου κόλπου τοὺς παρὰ τὴν Ἐρυθρὴν θάλασσαν
κατοικημένους καταστρέφεσθαι (Hdt. 2.102.2). Furthermore, he describes how Sesostris
gathered a great army and marched over the mainland, subjugating every nation to which he
came: πολλὴν στρατιὴν τῶν λαβὼν ἤλαυνε διὰ τῆς ἠπείρου, πᾶν ἔθνος τὸ ἐμποδὼν
καταστρεφόμενος (Hdt 2.102.3). The verb that stands out in Herodotus’ description of Sesostris’
qualities as a great conqueror is καταστρέφεσθαι. Hecataeus uses exactly the same verb in
describing Sesostris’ efforts in conquering the Arabian nation, which had never been enslaved
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before his day: κατεστρέψατο τὸ ἔθνος ἅπαν τὸ τῶν Ἀράβων, ἀδούλωτον τὸν πρὸ τοῦ χρόνον
γεγονός· (Diod. Sic. 1.53.5). In addition to that, Hecataeus also uses another verb κατακτήσασθαι
in referring to Sesostris’ desire for conquest even though the verb ordinarily means “to get for
oneself” or “win.” According to him, Sesostris attempted to overcome the inhabited earth:
ἐπεβάλετο τὴν οἰκουμένην κατακτήσασθαι (Diod. Sic. 1.53.8). Hecataeus later returns to the use of
the verb καταστρέφεσθαι in describing the conquest in India, and all of Asia by Sesostris and his
soldiers: καὶ τῆς ἠπείρου τὰ παρὰ θάλατταν μέρη κατεστρέψατο μέχρι τῆς Ἰνδικῆς· αὐτὸς δὲ μετὰ
τῆς δυνάμεως πεζῇ τὴν πορείαν ποιησάμενος κατεστρέψατο πᾶσαν τὴν Ἀσίαν (Diod. Sic. 1.55.2).
On Sesostris’ quality as a civilizer, Herodotus suggests that the founding of Colchis by the Phasis
river is traceable to Sesostris and his army. Hecataeus also attributes the Egyptian origin of
Colchis to Sesostris and his army.77
With respect to Sesostris’ qualities as a conqueror and civilizer, it has been suggested that
this Egyptian king hearkens back to Hecataeus’ account of Osiris/Dionysus and is a precursor of
Alexander and the Ptolemies.78 Sesostris foreshadows Alexander and the Ptolemies because of
the founding of cities and colonization efforts that were carried out by those Macedonian-Greek
kings. But there also appears to have been a conscious attempt to establish a much more palpable
link between Sesostris and Ptolemy I Soter. As discussed below, the Satrap Stele contains some
features of propaganda which seek to promote and legitimize Ptolemy’s status as Egypt’s ruler.
Our analysis below focuses on the description of Ptolemy in the stele with certain epithets that
have precedents going back to New Kingdom (1570 – 1069 BCE) royal inscriptions.79 Those
epithets also suggest allusions to Middle Kingdom (2040 – 1782 BCE) literary texts such as the
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Prophecy of Neferty and the Story of Sinuhe. According to Colburn, the allusions to these texts
may also serve an ideological purpose by presenting Ptolemy’s rule in an Egyptian idiom.80 On
the allusion to the Prophecy of Neferty, there seems to be a deliberate intention to present
Ptolemy as filling the role of Ameny (Amenemhet).81 Ameny is the king whom Neferty foretold
would come from the south and deliver Egypt from its misfortunes.82 Another scholar, Ockinga,
also suggests that the echoes of the royal phraseology to Sesostris I, Amenemhet’s son and
successor in the Story of Sinuhe, were aimed at drawing a parallel between Sesostris and
Ptolemy. As mentioned in Hecataeus’ account, when Sesostris was involved in the campaign in
the Arabian land he was still a prince. So, in the same way that Sesostris as crown prince led the
army of Egypt while his father Amenemhet ‘was in the palace’, “so too did Ptolemy, while king
Alexander IV was ‘amongst the Asiatics’”.83
As stated earlier, the character of the Sesostris Romance is a composite of different
pharaohs that resulted from the Egyptians’ reminiscences of the achievements of certain
pharaohs, combined with their ideal of kingship. Lloyd has persuasively argued that the Sesostris
Romance must have been fashioned as a nationalist propaganda by the Egyptian priests because of
cultural unease. At first, the Romance was used against the Persians, and later adapted to fit the
mood in the Hellenistic period. The proof of this can be seen in the fact that the legend is woven to
make Sesostris deeds at first surpass those of the Persian king Darius in both Herodotus and
Hecataeus. When it is adapted later during the Hellenistic period, Sesostris’ achievements are made
to surpass those of Alexander the great, as seen in Hecataeus’ account. By incorporating the
Sesostris Romance in the Argonautica, Apollonius may have taken advantage of the Egyptians’

80

Colburn, “Memories of the Second Persian Period in Egypt,” 179.
Ameny is considered to be an abbreviated form of Amenemhet.
82
Ockinga, “The Satrap Stele of Ptolemy: A Reassessment,” 191-192
83
Ockinga, “The Satrap Stele of Ptolemy: A Reassessment,” 191-192
81

146

collective memory. Marissa Stevens discusses a similar situation in which Persian kings of
Egypt’s twenty-seventh dynasty were able to inject themselves into the standing Egyptian
political system and Egypt’s collective memory by capitalizing on the existing religious
narrative.84 By establishing a link between Sesostris and Ptolemy I Soter, the incorporation of the
Sesostris legend may have served a propagandistic purpose just like the Satrap Stele. In the same
way that the Persian kings used the collective memory of the Egyptian religious narrative to their
advantage, Apollonius’ uses the Egyptians own nationalist propaganda to legitimize the rule of
the Macedonian-Greek kings over Egypt.
Although the archaizing done through the use of archaic names in reference to Egypt and
the Nile (Eërie and Triton) suggests that Apollonius may be imitating the Ionian logographers, the
archaization done through the reference to the Sesostris legend in Argus’ speech is similar to the
sort of archaization that went on during Egypt’s Late Period (712 – 323 BCE) and continued into
the Hellenistic period.85 During Egypt’s Late Period, particularly in the Saite dynasty, Egyptians
adopted archaizing tendency in different forms of cultural expression. For example, during that
period, versions of royal titularies that were based on models from the Old Kingdom (circa 2700
– 2200 BCE) were adopted by pharaohs such as Apries, Psammetichus II, and Amasis.86 There
appears to have been a concerted effort to look to Egypt’s past and recover the purest expressions
of its cultural traditions.87 Beside the adoption of royal titularies, there was an emergence of a
general pattern that sought to cultivate a relationship between the present and Egypt’s past. An
instance of this phenomenon is a parallel that was established between Thutmose III of the
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eighteenth dynasty (circa 1479 – 1426 BCE) and Alexander III. Alexander the Great took the
throne name Meryamun Setepenra.88 The appellation Meryamun Setepenra means beloved of
Amun, chosen by Ra. Thutmose III was closely associated with Amun-Ra. For his attempt to
extend Egypt’s sovereignty over Near East and Nubia, Thutmose III claimed to have been
commissioned by Amun-Ra.89 On the stele he erected at the Napata colony in Nubia, he claimed
that his accomplishments were ordained by Amun-Ra.90 In the temple of Amun-Ra at Karnak,
Alexander was associated with Thutmose III through the renovation of the festival hall of
Thutmose III in that temple.91 Alexander himself was closely associated with Amun-Ra in the
sanctuary dedicated to Horus in the temple of Amun-Ra at Karnak. In the decorations at the
sanctuary, Alexander is depicted making offerings to and receiving his kingship from Amun-Ra.
In another temple at Luxor, Alexander is also shown to have been granted the kingship and his
other conquests by Amun-Ra. As Lorber remarks, associating Alexander closely with Amun-Ra
establishes his legitimacy as an Egyptian pharaoh, and links him to his predecessor.92
Archaization through establishing a relationship between the present and Egypt’s past
continued in the Hellenistic period during the satrapy of Ptolemy I Soter. By 319 BCE, Ptolemy
introduced a new form of Alexander’s coinage in place of one that initially had the head of
Heracles on the obverse and Zeus enthroned on the reverse. Ptolemy’s new tetradrachms had a
replacement of Heracles’ head on the obverse with a portrait of Alexander wearing an elephant
headdress and the ram’s horn of Ammon and Zeus enthroned on the reverse. Lorber has
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suggested that the elephant headdress was designed as a bivalent symbol of Alexander’s eastern
conquests, which also might have evoked the memory of Thutmose III. For Macedonians and
Greeks, it symbolized Alexander’s encounter with war elephants in his battles as well as the gifts
of the elephants he received from the Indians in recognition of his kingship. On the other hand,
for Egyptians, it symbolized Alexander’s association with Thutmose III, and the divine mandate
of Egyptian rule over Asia. The Asian conquests of Thutmose III was associated with elephant
hunting. Following from his own victories in Asia, Alexander was seen as having restored the
divine mandate of Egyptian rule over Asia which had been previously accomplished through
Thutmose III, and ordained by the will of Amun-Ra. The ram's horn of Ammon is also
significant in establishing a relationship between the present and Egypt’s past in that it linked
Alexander with other pharaohs who were associated with Egypt’s dominance of Asia in the New
Kingdom period (1570 and 1069 BCE). The ram's horn is featured in the portraits of the New
Kingdom pharaohs Amenhotep II, Thutmose IV, Amenhotep III, and Ramesses II.93
Ptolemy I Soter also seems to have benefitted from being associated with Thutmose III.
Ptolemy is associated with Thutmose III in the representations found in the decorations in the
cliff shrine of Min at Panopolis.94 Some correspondence is also drawn between him and
Thutmose III in the Satrap Stele. Dating back to 311 BCE when Ptolemy was still a satrap and
Alexander IV regarded as Egypt’s pharaoh, the Satrap Stele contains a record of Ptolemy’s
activities. D. Schäfer argues that those activities are those which are traditionally expected of an
ancient Egyptian king, that is, activities such as attending to the needs of the gods and protecting
Egypt from its foreign enemies.95 The Satrap Stele is sometimes considered a propaganda that
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served Ptolemy’s need for political legitimation. The suspicion of propaganda is reasonable
because the Egyptian priests who are the authors of the text appear to have tactfully presented
Ptolemy as a great chief who would be a good and legitimate pharaoh.96 While Ptolemy is yet a
satrap and Alexander IV the pharaoh, the Satrap Stele features epithets and royal phraseology
that seek to draw a parallel between Ptolemy and Egypt’s pharaohs of the Middle Kingdom
(2040 – 1782 BCE) and New Kingdom (1570 – 1069 BCE). In the epithets used to describe
Ptolemy, apart from correspondence with royal inscriptions, there are also allusions to literary
texts such as the Story of Sinuhe and the Prophecy of Neferty during the Middle Kingdom.97 The
use of theses texts in establishing a connection between Ptolemy I Soter and the archetypal
pharaoh called Sesostris is discussed above.
Also, in the stele, Ptolemy I Soter’s benefactions are placed within the context of an
Egyptian view of the past. There is a portrayal of his grant of estate lands to the divinities of
Buto as a restoration of what was previously granted by Pharaoh Khababash (338 – 335 BCE).98
The context of this portrayal hearkens back to a literary genre of royal inscription which
Egyptologists call the Königsnovelle or “royal novelette”, and dating back to the Middle
Kingdom.99 The idea in the novelette is to portray a king going about his duty when he is alerted
by his officials on a matter that needs to be dealt with. Upon discussing with his officials, the
king decides and gives orders which are carried out. Ptolemy is portrayed with the royal
phraseology that casts him as if going about his duty and seeking what is beneficial for the gods
of Upper and Lower Egypt. The royal phraseology that suggests caring for the needs of the gods
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is well attested in New Kingdom royal inscriptions.100 Having shown his care for the needs of the
gods through the confirmation of the donation made to them by the earlier native pharaoh
Khababash, the inscription on the Satrap Stele also states that Ptolemy is rewarded by the gods
of Buto. The idea of the king being rewarded for his actions for the gods also evokes parallels
that are found in Egypt’s New Kingdom.101 After the time of Ptolemy I Soter, in the later part of
the Hellenistic period, archaization also continued. The Ptolemaic temple of Horus at Edfu, built
between 237 and 142 BCE was linked to the period of Egypt’s Old Kingdom (2686 – 2181 BCE)
and New Kingdom (1570 – 1069 BCE). Inscriptions link the temple to its predecessor which was
built on the same site from the time of the pharaoh Khufu, and later rebuilt under Thutmosis
III.102

Jason and Argus: Parallel Speeches

The adoption of archaization in Argus’ speech in Book 4 is really a demonstration of agency, and
an attempt at self-representation. It has been said that an inevitable consequence of Greek works
that refer to Egypt is self-representation, whether explicit or not.103 However, the selfrepresentation in Argus’ speech does not point in the direction of Greece but rather Egypt.
Vasunia’s idea, which suggests that by saying the word “Egypt” the Greek writer invokes a
discourse that intersects with Greece’s notions of itself, is useful in that it helps in making the
100
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reader see a connection between Argus’ speech concerning the antiquity of Egypt in Book 4 and
Jason’s speech about his country in Book 3.104 So, the significance of Argus’ speech as a selfrepresentation is revealed when one puts it side by side with Jason’s speech which serves as its
parallel. In response to the questions posed by Medea in Book 3, among which were those about
Jason’s home, and Ariadne, the narrator says that Jason speaks deceitfully (τοῖον δὲ παραβλήδην
ἔπος ηὔδα).105 To the question about his home, Jason responds:
εἰ δέ τοι ἡμετέρην ἐξίδμεναι εὔαδε πάτρην,
ἐξερέω· μάλα γάρ με καὶ αὐτὸν θυμὸς ἀνώγει.
ἔστι τις αἰπεινοῖσι περίδρομος οὔρεσι γαῖα,
πάμπαν ἐύρρηνός τε καὶ εὔβοτος, ἔνθα Προμηθεὺς
Ἰαπετιονίδης ἀγαθὸν τέκε Δευκαλίωνα,
ὃς πρῶτος ποίησε πόλεις καὶ ἐδείματο νηοὺς
ἀθανάτοις, πρῶτος δὲ καὶ ἀνθρώπων βασίλευσεν·
Αἱμονίην δὴ τήν γε περικτίονες καλέουσιν.
ἐν δ᾿ αὐτὴ Ἰαωλκός, ἐμὴ πόλις, ἐν δὲ καὶ ἄλλαι
πολλαὶ ναιετάουσιν, ἵν᾿ οὐδέ περ οὔνομ᾿ ἀκοῦσαι
Αἰαίης νήσου· ……………………. (Arg. 3. 1083 – 1093)
But if it pleases you to know about my country, I shall speak out, for greatly does my own
heart also urges me. There is a land surrounded by high mountains,106 altogether abounding
in sheep and pasture, where Prometheus, son of Iapetus, fathered good Deucalion, who
was the first to create cities and build temples to the immortals,107 and first also to
have become king of people. The neighbors call this land Haemonia. And in it, Iolcus
itself, my city, and in it also, many others (cities) are situated, where there is not even the
name of the island of Aeaea.
Jason’s response is noteworthy for his description of his homeland to Medea in an Herodotean
style, particularly because of his role as a secondary narrator in the Argonautica.108 Comparing
Jason’s speech with that of Argus, who is also another secondary narrator, the argument about
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antiquity is immediately obvious. Jason’s mentioning of Prometheus, Deucalion, and the
Haimonian land can be juxtaposed with Argus’ about the preexistence of Egypt before the race of
the Danaans, and the rule of the Pelasgian land by the sons of Deucalion. For Argus, only the
Apidanian Arcadians existed along with the Egyptians at that point. Argus’ acknowledgement of
the existence of the Arcadians at that same point evokes Herodotus’ remark that the Egyptians are
coeval with the human race (Hdt. 2.15.3).
Jason introduces the issue of civilization in his speech through his reference to Prometheus
and Deucalion. Prometheus is the architect of Greek civilization, who also forms a link between
Colchis and Greece.109 In the contest with the brazen bulls, Jason uses an efficacious drug called
Prometheion, a potion which is made from Prometheus’ blood. This potion was given to Jason by
Medea. Hunter persuasively suggests that Jason’s mentioning of Prometheus is an attempt to offer
Medea the hope of Greek civilization as a gift in return for her own gift to Jason, that is, the
Prometheion drug.110 By referring to Deucalion as the first to found cities and rule over men, and
the first to build temples to the immortals, Jason continues with the theme of civilization.
Deucalion is credited with establishing civilization after the flood.111 As a concrete example of a
civilizing action, Jason also refers to Minyas, the son of Aeolus, who founded the city of
Orchomenus on the border with the Cadmeians (Arg. 3. 1093 – 1095).
If we consider Argus’ speech in Book 4 as a parallel to Jason’s, the self-representation of
his Egyptian ancestry becomes obvious in Argus’ speech. Egyptian civilization is prior to Greek’s.
The Egyptian civilization which is evident in the writings of the Theban priests is prior to the
existence of the Greek race (the Danaans), and therefore before the rule of Deucalion and his sons.
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Hunter suggests that Jason probably refers to Deucalion as the founder of cities and builder of
temples because of his re-establishing civilization after the flood.112 Although Argus may not seem
to be directly challenging Jason’s statements, the narrator probably expects the narratee to know
from reading Herodotus that the Egyptians were the first to dedicate temples to the gods:
δυώδεκά τε θεῶν ἐπωνυμίας ἔλεγον πρώτους Αἰγυπτίους νομίσαι
καὶ Ἕλληνας παρὰ σφέων ἀναλαβεῖν, βωμούς τε καὶ ἀγάλματα
καὶ νηοὺς θεοῖσι ἀπονεῖμαι σφέας πρώτους καὶ ζῷα ἐν λίθοισι ἐγγλύψαι.
καὶ τούτων μέν νυν τὰ πλέω ἔργῳ ἐδήλουν οὕτω γενόμενα. (Hdt 2.4.2)
Furthermore, the Egyptians (they said) first used the names of twelve gods (which the
Greeks afterwards borrowed from them); and it was they who first assigned to the
several gods their altars and images and temples, and first carved figures on stone.
Most of this they showed me in fact to be the case.
It is remarkable that Herodotus mentions the idea of Egyptians being first in erecting temples to the
gods within the context of other things that the Greeks borrowed from them. He also gives them
agency by declaring that they provided him (ἐδήλουν) the evidence for their claim. As to
Deucalion being the first founder of cities, Argus’ speech concerning the nonexistence of the
Greek race (the Danaans) at the time of the Egyptian revelation contradicts Jason’s. His reference
to Sesostris also stands against Jason’s speech in this regard. Argus’ speech also evokes Hecataeus’
account which states that a great number of colonies were spread from Egypt over all the inhabited
world. Some colonists were said to have been led by Belus to Babylon, and others by Danaus to
Greece:
λέγουσι δὲ καὶ τοὺς περὶ τὸν Δαναὸν ὁρμηθέντας ὁμοίως
ἐκεῖθεν συνοικίσαι τὴν ἀρχαιοτάτην σχεδὸν τῶν παρ᾿ Ἕλλησι
πόλεων Ἄργος… (Dio. Sic. 1.28)
They say also that those who set forth with Danaus, likewise from there (Egypt), settled
what is practically the oldest city of Greece, Argos…
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So, if the oldest of the Greek cities, Argos, was settled by the Egyptian oikist Danaus and his
followers, Jason’s claim can hardly stand. Having already indicated that Jason speaks deceitfully
(τοῖον δὲ παραβλήδην ἔπος ηὔδα), it is possible that the narrator expects the narratee to assess
Jason’s response on the basis of the deceitful words. Hunter accepts that Jason is economical with
the truth. However, he contends that Jason is firmly focused on Greek civilization, and there is no
conflict in his speech with the primacy of Egypt.113 I would argue that the issue is not just whether
Jason’s speech conflicts with Argus’, but rather also the agency that Apollonius gives Argus whose
speech suggests Egyptian civilization is prior to that of Greek. Argus demonstrates that agency
through his archaization of Egyptian civilization.
The parallel between Argus’ and Jason’s speeches evokes an anecdote that is found in
Herodotus’ Histories. In his report on a conversation, which he had with some Theban priests,
Herodotus mentions that those same Theban priests had had a prior interaction with the
logographer and genealogist Hecateus of Miletus before his own experience with them.
According to Herodotus, after Hecataeus recited his ancestry and traced his genealogy back to a
god in the sixteenth generation, the Theban priests disproved Hecataeus’ claim of such recent
divine ancestry.114 They did it by showing him what they would also show Herodotus later, that
is, three hundred and forty-five wooden statues, each of which was set up by a high priest in his
lifetime. This anecdote about Hecataeus’ conversation with the Theban priests has been well
discussed by scholars. The anecdote about Hecataeus’ conversation with the Theban priests is
given by Herodotus within the context of discussing the ancient history of the Egyptians. That
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report makes it vividly clear that the Egyptians had been there long before the Greeks. As Moyer
points out, Herodotus’ report “conveys the Greek sense of the infancy of their civilization in the
face of Egypt's great antiquity. The 345 generations Herodotus cites exceed traditional Greek
chronologies twenty times over, distilling for his audience an astounding experience of Egypt’s
age.”115 Argus’ speech as a parallel to Jason’s could be interpreted as a participation in the
conversation with the Theban priests in which the two civilizations, Greek and Egyptian, are
compared and contrasted. Applying the anecdote to the case of the Argonautica, Jason’s position
is like that of Hecataeus of Miletus, and Argus’ is similar to that of the Egyptian priests who
showed Herodotus the wooden statues. Just as the voice of the Egyptian priests is recognized,
and the Egyptian priests are given agency in Herodotus, Apollonius gives Argus agency, and the
character’s voice as a representative of Egyptians and their descendants is also recognized.
Acknowledgement of Argus’ agency is relevant to his role in the entire Argonautica. Argus
speaks as a descendant of the Egyptians who founded Colchis. But he speaks in such a way that
he reminds the reader of the Egyptian priests in Herodotus Histories. Those priests have agency
and, Argus reminds the reader of their agency in the construction of their own history, which is
reported by Herodotus who also uses that agency to correct the Greeks on how they perceive
their own history and therefore human history.
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Conclusion

Apollonius introduces the character of Argus to the reader by using some tools borrowed from
the historian’s toolkit. Knowing how historians employ those tools, and the prose tradition within
which they work, clarifies Argus’ role in the Alexandrian epic. How Argus is defined, his
contribution to the Argonauts’ success at fetching the golden fleece, particularly his dogged
pursuit of the recruitment of Medea are not just allusions to the prose tradition, they may also
evoke the picture of Egyptian natives working with the Macedonian Greeks in Alexandria. He is
a character that is culturally self-aware. Therefore, unlike the rest of the Argonauts, he confronts
the situation that they face in Colchis from the Egyptian-Colchian perspective. The reader can
appreciate why Argus would see the situation differently from the rest of the crew. In a speech
that is filled with allusions to the prose tradition, Argus establishes a connection between Egypt
and Colchis, essentially saying the Colchians are descendants of Sesostris’ soldiers. By
establishing that connection, Argus more or less suggests that Colchians are Egyptians. At the
beginning of his speech in Book 4, there is a reference to Egyptian priests through whose
revelation Argus is aware of an alternative sea route back to Iolcus, and at the end, there is a
reference to record keeping by the Colchians. Argus makes the record keeping look like a
continuation of their Egyptian ancestral tradition. By linking Egypt and Colchis in his speech,
and through the reference to the Egyptian priests and Sesostris, Argus seems like one of those
informants who are featured in Herodotus’ Histories.116 Several of the informants in the
Histories are Egyptian priests. They are, in fact, Herodotus’ source on the legend of Sesostris.
Seeing that the Sesostris legend starts within the context of collectively looking back to the
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remote past, to have this legend in the epic poem reinvigorates the concept of the archaization
that we see in the prose tradition. Archaization gave Egyptians agency, and a demonstration of
that agency is evoked in the way Argus performs his role in Apollonius’ Argonautica.
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Chapter 4

Libya
This chapter looks at the presentation of the entire Libyan episode in Apollonius’ Argonautica as
a colonial narrative. The objective is to show how Apollonius creatively “emplots” the colonial
narrative of Libya using mainly Herodotus and Pindar as his sources.1 In the unexpected arrival
in Libya, Apollonius certainly evokes Homer. However, in the main colonial narrative itself, he
melds Herodotus and Pindar together by appropriating the gift of the tripod from one (Hdt. 4.
179.1 – 3) and the clod of earth from the other (Pyth. 4. 19 – 37). The type of allusive technique
that will be used to analyze this episode is Richard Thomas’ category of conflation or multiple
reference. This type of allusion is useful in understanding how Apollonius refers to multiple
sources, fuses and subsumes those sources into his own text. In his references to other accounts
of the Argonauts’ presence in the Libyan episode, Apollonius does not just fuse and subsume his
antecedents and the mythic tradition into his own work, he also challenges his antecedents just as
he reinvigorates the tradition. This episode is also examined through Gian Biagio Conte’s theory
of integrative and reflective allusive techniques. The idea is to consider how Apollonius
integrates his Alexandrian epic with the mythic tradition of the Argonauts’ presence in North
Africa, and yet through his inventiveness distinguishes himself from that tradition using the
reflective allusive technique, a style that he shares with his fellow Alexandrian poet
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Callimachus.2 Apollonius’ integrative allusions validate the Argonautica within the mythic
tradition. However, as much as the narrative given in Apollonius’ epic resembles those found in
Pindar’s Pythian odes and Herodotus’ Histories, some elements of the Hellenistic epic poem are
significantly different from the Pindaric and Herodotean models as will become apparent below.
Through these dissimilarities in the Libyan episode, Apollonius makes reflective allusions to
both Pindar and Herodotus.

The Libyan Episode

In the Argonautica of Apollonius Rhodius, just when the Argonauts are near the end of their
journey returning home from Colchis, the Argo is driven by a violent storm toward the Libyan
Sea until it comes far into the Syrtis (Arg. 4. 1231 – 1236). The Argonauts leap off the ship.
When they realize that they are in an unknown territory, they become despondent. By the next
day, the heroines, who introduce themselves as Libya’s guardians and daughters, tell Jason the
way out of there by means of a riddle. The riddle is that the Argonauts must pay recompense
to their mother for her suffering while she carried them in her womb for a long time (Arg. 4.
1325 – 1329). One of Jason’s companions, Peleus, later interprets the riddle to mean that the
Argonauts must carry the Argo on their shoulders for twelve days and nights until they reach
the shallows of Lake Tritonis (Arg.4. 1369 – 1392). After reaching the lake they go in search
of water and the Hesperides help them by showing them the spring made by Heracles who has
just passed by the same way (Arg. 4. 1444 – 1449).
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When the Argonauts board the Argo again and are ready to leave Lake Tritonis, they
are unable to find a navigable outlet from the place and drift aimlessly. One of the Argonauts,
Orpheus advises that they take out the tripod, which Apollo had given Jason, and offer it as a
propitiatory offering to the indigenous divinities in the hope of securing their return home
(Arg.4. 1537 – 1549). As they set the tripod on the shore, the god Triton appears and meets
them in the guise of a young man. He offers them a clod of earth as a guest-gift while
introducing himself as Poseidon’s son called Eurypylus, a native of Libya. The Argonaut
Euphemus receives the clod of earth and tells him their predicament. Triton points out the
direction to them showing them the narrow passageway and outlet to the sea. They board the
ship to row out of the lake towards the sea, and Triton picks up the tripod and enters the lake.
With the Argonauts comforted that a god has auspiciously met and helped them, they urge
Jason to sacrifice the finest sheep on board. Jason performs the sacrifice, and the god Triton
appears from the depth in his true divine form and leads the Argo forward to the sea (Arg.4.
1550 – 1610).
Later, Euphemus remembers a dream he has had after receiving the clod of earth from
Triton (Arg.4. 4. 1731 – 1733), which he recounts. He was in the dream holding the divine clod
in his palm against his breast. As the clod was being moistened with drops of milk from his
breast, a woman resembling a maiden came out from the clod. He made love to her because of
the insatiable desire that overcame him. Lamenting as if he had had incestuous relations with
his own daughter, the woman comforted him, and explained to him that she was not his
daughter, but rather she was the daughter of Triton and Libya, and the nurse of Euphemus'
children. She asked Euphemus to give her to Nereus' daughters so she could have a home in
the sea near Anaphe. Later she would emerge into the sunlight ready to welcome Euphemus'
descendants. After hearing Euphemus give that account of his dream, Jason interprets it,
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telling Euphemus to throw the clod into the sea, and explaining that the gods would turn the
clod into an island where Euphemus' descendants would later dwell. Euphemus obeys Jason
by throwing the clod into the sea, and the island called Calliste emerges. The narrator calls
Calliste the divine nurse of Euphemus' descendants, traces their migration through different
places until they arrive on the island of Calliste, whose name is changed later to Thera. The
narrator concludes by saying, “These things happened long after Euphemus (Arg.4. 4. 1733 –
1764).
The case being made here for a colonial narrative in the Libyan episode is partly based on
my acceptance of Vian’s argument that Apollonius has combined two themes into a single
narrative.3 The first theme that Vian points out is this: the Argonauts are driven by the northerly
wind either into the Syrtis or the shallows of Lake Tritionis itself, where they meet Triton who
shows them the way out to the sea. In return for his help, Triton may have asked for or is freely
given the remaining tripod out of the two that Jason received from Apollo (Arg. 4.528-36).
Although both tripods were apotropaic, a condition was attached to Triton’s tripod, that the
removal of this tripod by any descendant of the Argonauts would lead to the founding of a
hundred Greek cities on the shores of Lake Triton. In the second theme, after having followed
the course of Ocean in the voyage from Colchis, there is a twelve-day portage of the Argo across
the Libyan desert to Lake Tritonis, and thereon an exit to the Mediterranean. Before the exit to
the sea, the Argonauts are met by Triton who offers them a clod of Libyan soil, which Euphemus
accepts. What is obvious in the combination of the two themes by Apollonius is that he gives the
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primary place in the Libyan episode to Pindar and Herodotus. They are the only extant sources
prior to Apollonius’ Argonautica.4

Arrival in Libya

The arrival of the Argonauts in Libya and the other events in the episode in the Argonautica are a
good illustration of the category of conflation or multiple reference described by Thomas. The
Libyan episode, as a whole, illustrates Apollonius’ melding of Homer, Pindar and Herodotus.
Starting with the unplanned arrival, Apollonius welds Homer and Herodotus together for an
appreciation of the Argonauts’ perception of their initial and immediate experience of Libya.
Structurally, the Libyan episode starts in the Argonautica with imitatio cum variatione of
Herodotus’ Histories just as it evokes Homer’s Odyssey. Apollonius does this by giving the same
explanation as Herodotus of how Jason and his companions arrived in Libya (Hdt. 4. 179), and
yet creatively paints a picture reminiscent of how Odysseus and his companions are blown off
course until they arrive at the land of the Lotus-eaters (Od. 9. 76 – 84). Even as he adopts
similarity of circumstances in one case, and reminiscence in the other, Apollonius creatively uses
words that are not exactly the same as these authors, and yet the informed reader easily recalls
the accounts in Homer (Od. 9. 76 – 84) and Herodotus (Hdt. 4. 179.1 – 3). This is similar to
Beye’s analysis of Apollonius’ description of the night in which Medea is restless and unable to
make up her mind about whether or not to help Jason (Arg. 3.744-50). Comparing and
contrasting that passage with the description of another night in Book 8 of the Iliad where the
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Trojans were said to sit all night encamped near the Achaean ships (Il. 8.554-65), Beye points
out how Apollonius “recalls the Homeric manner in his ring composition,” and yet differs
“significantly from his exemplar by not repeating any of the words.”5
To appreciate the allusion to Herodotus’ Histories in the description of how the
Argonauts arrive in Libya, let us look first at the account in the Argonautica. The narrator in the
epic describes the circumstances under which the Argonauts on their way back from Colchis and
near the Peloponnese, find themselves being driven off course to Libya in this way:
…… Πέλοπος δὲ νέον κατεφαίνετο γαῖα·
καὶ τότ᾿ ἀναρπάγδην ὀλοὴ βορέαο θύελλα
μεσσηγὺς πέλαγόσδε Λιβυστικὸν ἐννέα πάσας
νύκτας ὁμῶς καὶ τόσσα φέρ᾿ ἤματα, μέχρις ἵκοντο
προπρὸ μάλ᾿ ἔνδοθι Σύρτιν, ἵν᾿ οὐκέτι νόστος ὀπίσσω
νηυσὶ πέλει, ὅτε τόν γε βιῴατο κόλπον ἱκέσθαι. (Arg. 4. 1231 – 1236)
…. The land of Pelops was just becoming visible, and then a deadly hurricane of the north
wind snatching (them) up violently, meanwhile bore them toward the Libyan Sea for nine
whole nights and as many days, until they came very far advanced into Syrtis, where there
is no returning back again for ships, when they are forced to reach that gulf.
This account in the Argonautica is very similar to the description in Herodotus’ Histories in
which Jason is said to have been blown off course and suddenly arriving in Libya:
…. περιπλώειν Πελοπόννησον, ….. καί μιν, ὡς πλέοντα γενέσθαι
κατὰ Μαλέην, ὑπολαβεῖν ἄνεμον βορέην καὶ ἀποφέρειν πρὸς τὴν Λιβύην:
πρὶν δὲ κατιδέσθαι γῆν, ἐν τοῖσι βράχεσι γενέσθαι λίμνης τῆς Τριτωνίδος.
καί οἱ ἀπορέοντι τὴν ἐξαγωγὴν λόγος ἐστὶ φανῆναι Τρίτωνα …. (Hdt. 4.179.2)
…. (intending) to sail around the Peloponnese, …. But when he (Jason)
reached the cape at Malea, the north wind caught him up and carried him
off toward Libya. Even before land had been sighted, he found that he had
sailed into the shoals of Lake Tritonis, and to him perplexed (Jason) in that place where
there was no way out, there is the story that Triton appeared ….
The similarity in the accounts of both authors is obvious, perhaps not surprisingly, considering
that they are telling the same story. Clare is right to suggest that the arrival in Libya on account
5
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of a storm is due to Apollonius reworking more than one storm scene in Homer.6 But the
reworking is not just with storm scenes in the Odyssey as the similarity to the description in
Herodotus’ Histories shows. Having said that, the learned Apollonian reader can certainly
appreciate a reworking of a specific storm scene which affects Odysseus’ homecoming (Od. 9.76
– 84 ). Explaining his ordeal to the Phaeacian king Alcinous, Odysseus describes how he and his
men were blown off course by the deadly wind until they found themselves in the land of Lotuseaters:
καί νύ κεν ἀσκηθὴς ἱκόμην ἐς πατρίδα γαῖαν:
ἀλλά με κῦμα ῥόος τε περιγνάμπτοντα Μάλειαν
καὶ Βορέης ἀπέωσε, παρέπλαγξεν δὲ Κυθήρων.
ἔνθεν δ᾽ ἐννῆμαρ φερόμην ὀλοοῖς ἀνέμοισιν
πόντον ἐπ᾽ ἰχθυόεντα: ἀτὰρ δεκάτῃ ἐπέβημεν
γαίης Λωτοφάγων, οἵ τ᾽ ἄνθινον εἶδαρ ἔδουσιν. (Od. 9. 79 – 84)
And now all unscathed should I have reached my native land, but the wave and the
current and the North Wind beat me back as I was rounding Malea, and drove me from
my course past Cythera. From where for the space of nine days I was borne by direful
winds over the teeming deep; but on the tenth we set foot on the land of the Lotus-eaters,
who eat a flowery food.
In his typology of allusion, Conte distinguishes two types of allusion: integrative allusion
(aemulatio), that is, an allusion in which “two voices dovetail in the poet's new voice.”7
Reflective allusion, on the other hand, is more or less a knowing confrontation, and “exploits
possibilities of comparison, not of substitution by an equivalent term. It considers the two items
separately.”8 In the portrayal of the arrival in Libya, Apollonius adopts integrative allusion such
that he combines two voices, Homer’s and Herodotus,’ while at the same time creatively melding
them with his. The story told in the Odyssey is obviously different, but Apollonius manages to
recall a storm scene in Homer as well as another in Herodotus. One factor common to the three
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passages is the wind, specifically the north wind whose role is better appreciated considering how
the wind had initially favored the men both in the Odyssey and the Argonautica. The fact that the
passage in Apollonius’ Argonautica evokes both the Histories and the Odyssey is even more
interesting when the reader considers the additional information concerning those passages.
Although Herodotus’ account is about Jason and the Argonauts, the reference to Cape Malea
recalls Homer who also mentions the same cape. Herodotus tells the story of Jason’s arrival in
Libya just after describing a part of Libya where the people are lotus-eaters. The storm in the
Odyssey took Odysseus and his companions to the land of lotus-eaters. In both the Odyssey and
the Argonautica there is the proximity to one’s home. Just as Odysseus was very close to his
home, so were the Argonauts. But, according to the narrator, it was not yet destined for the
Argonauts to set foot on Achaean land, until they suffered still more within the boundary of Libya:
ἀλλὰ γὰρ οὔπω αἴσιμον ἦν ἐπιβῆναι Ἀχαιίδος ἡρώεσσιν, ὄφρ᾽ ἔτι καὶ Λιβύης ἐπὶ πείρασιν
ὀτλήσειαν (Arg. 4. 1225 – 1226).
The proximity to home and yet finding themselves in Libya brings the reader to see the
arrival in Libya initially from the point of view of the Argonauts. The despondency expressed upon
their arrival suggests that they believe there may not be any return home from here, particularly
considering the case of Odysseus and his men that this passage evokes. The arrival of Odysseus
and his men in the land of lotus-eaters led to forgetfulness and loss of desire to return home on the
part of some of the men. Since Herodotus discusses some lotus-eaters in his description of Libyan
ethnography just before telling the story of Jason, the Apollonian reader could reasonably think of
Libya as the land of lotus-eaters. Perhaps when the idea of the lotus-eaters in the Odyssey is woven
with that of the Libyans, the arrival of the Argonauts in Libya could suggest arrival in the Homeric
land of Lotus-eaters where returning home may no longer be possible. The adoption of integrative
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allusion at the arrival in Libya may raise the Apollonian reader’s expectations, but those
expectations would be frustrated by Apollonius’ inventiveness as the Libyan episode unfolds.
When the Argo arrives in Libya, the narrator presents a two-part picture of the
Argonauts’ experience. In one part, the Argonauts see a vast land that stretches to the horizon
with no land animal or bird in sight. They are seized by distress as they looked at the sky and the
broad surface of a vast land equal to the sky and stretching afar out continuously without a
watering place, without a trodden path; and they saw no herdsmen’s steading afar off, but
everything was covered in silent stillness (Arg. 4. 1245 – 1249). Clayman captures very well the
description of Libya at first sight which is given by Apollonius. It is certainly “a place without
features and without life, a primordial world where the most basic requirements for human
sustenance are absent.”9 Apollonius’ portrayal of the Syrtis here may seem stark, but the
description appears to be realistic. As Green remarks, the ancients might have overdone their
horror stories about the Syrtis, “nevertheless the general picture is not attractive.”10
In the second part of the picture, Apollonius paints a picture of hostility to foreigners in
Libya. The only native the Argonauts encounter kills one of them, that is, Canthus. Another
Argonaut dies from stepping on a venomous snake (Arg. 4. 1502 – 1527). So, the picture in
terms of landscape and people is not quite pretty. Libya is depicted here as “an unformed,
primeval landscape where the human population is still in the pastoral stage, the land is overrun
by reptiles, and the Argonauts are in constant danger.”11 Again, using integrative allusion to
foreground this depiction of Libya, Apollonius places Herodotus’ ethnography of Libya in the
background. In giving the genealogy of Caphaurus the killer of the Argonaut Canthus, he traces
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the killer’s lineage to two characters Garamas and Nasamon.12 Herodotus describes Garamas as
the eponymous ancestor of a Libyan tribe called the Garamantes (Hdt 4.174.1). His description
of this people fits the hostility the Argonauts experienced when one of them is killed by
Caphaurus:
τούτων δὲ κατύπερθε πρὸς νότον ἄνεμον ἐν τῇ, θηριώδεϊ οἰκέουσι
Γαράμαντες, οἳ πάντα ἄνθρωπον φεύγουσι καὶ παντὸς ὁμιλίην,
καὶ οὔτε ὅπλον ἐκτέαται ἀρήιον οὐδὲν οὔτε ἀμύνεσθαι ἐπιστέαται. (Hdt. 4.174.1)
Inland of these to the south, the Garamantes live in wild beast country.
They shun the sight and fellowship of men, and have no weapons of war,
nor know how to defend themselves.
The depiction of the descendants of Nasamon is not any better. Herodotus discusses the
Nasamones and their notoriety for promiscuity. The sort of depiction that the reader sees in
Apollonius’ description of the Argonauts’ experience in Libya should not really be surprising, at
least for two reasons. For one, it is agreed that the Argonautica is part of the nostos myths, just
like the Odyssey. Nostos myths, as Malkin observes, “provided cultural and ethnic mediation
with non-Greeks and, once integrated, often came to provide the terms of self-perception for
native populations.”13 Secondly, what Apollonius does here is not different from what his
predecessors do with colonial narratives. For example, in Pindar’s Isthmian 4, although Libya is
described as rich with its wheat-bearing, and in that sense not lacking in the requirements for
human sustenance, unlike what is seen in Apollonius, it is still regarded as a visitor-slaying
place. It was a Greek civilizing hero who rid Libya of the visitor-slaying monster Antaeus and
made the place suitable for human habitation (Pind. Isth. 4. 52 – 55). This Greek civilizing hero
was Heracles, who, according to Pindar, was an explorer making the sea route safe for shipping
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among other things. This is why Malkin calls Heracles a protocolonial hero.14 So, the Apollonian
reader has to bear in mind that the depiction of Libya, which is grounded in Herodotus’ Histories
by Apollonius is an attempt to provide a rationale for colonization.15

The Colonization of Thera (Calliste)

Pindar features Thera (Calliste) in two of his victory odes, Pythians 4 and 5 where he discusses
Thera’s colonization from Sparta, and that of Cyrene from Thera. The literary context of the
colonization narrative in Pindar is an ode for the ruler of Cyrene, Arcesilaus IV, for his victory in
the chariot race at the Pythian Games of 462 BCE. The foundation of Thera is woven into the
story of Jason and Medea in Pythian 4. In this account, the Argonauts had sexual relations with
the Lemnian women, then later their descendants went to Sparta, and from there to Thera. One of
those descendants, Battus (Aristoteles), later led a colonizing expedition from Thera which
resulted in the foundation of Cyrene. By founding Cyrene, the oikist Battus fulfilled Medea’s
prophecy (Pind. Pyth. 4. 9 – 26; 247 – 262).
The account of the colonization of Thera and Cyrene in Pindar’s Pythian odes is similar
to what is found in Herodotus’ Histories 4. 145 – 148. In sum, the Argonauts’ descendants were
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driven out of Lemnos, and sailed to Lacedaemon. After their hospitable reception by the
Lacedaemonians, the Argonauts’ descendants became arrogant and demanded a share of the
kinship there. They were arrested and were to be killed, but using subterfuge they escaped from
prison, and occupied a placed called Taygetos. During this same period, Theras who hitherto
wielded the royal power in Sparta, was organizing a colonial expedition to Calliste. He appealed
to the Lacedaemonians not to kill the Argonauts’ descendants who were occupying Taygetos, but
to let him take them on his colonial expedition. The Lacedaemonians agreed, and so, Theras took
some of the Argonauts’ descendants on his expedition to Calliste. The island Calliste was later
named Thera after the leader of the colony, Theras. At a later time, Theras’ descendant who was
called Grinnos and king of the island of Thera, was instructed by the oracle in Delphi to found a
city in Libya. Using the excuse of old age, Grinnos suggested that a young man called Battus
who accompanied him on that visit to Delphi be given the task of colonizing Libya, but after
their return from Delphi, the Theraians did nothing concerning the colonization of Libya. When
for the next seven years no rain fell on Thera, the Theraians again consulted the oracle at Delphi.
Having learned from the Pythia that the solution to their problem was the task of colonizing
Libya, the Theraians decided to take it up. In the end, the Theraians proceeded with the
colonization and settled at Cyrene with Battus as the oikist.
Bearing in mind the colonial narratives in Pindar and Herodotus summarized above, the
Apollonian reader will be able to appreciate how Apollonius combined the two themes defined
by Vian.16 After burying their comrade, the seer Mopsus, the Argonauts board their ship, and
start to seek for passageways from Lake Triton. They are unsuccessful for a long time, drifting
aimlessly. Then one of them offers a suggestion:
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……………………αὐτίκα δ᾽ Ὀρφεὺς
κέκλετ᾽ Ἀπόλλωνος τρίποδα μέγαν ἔκτοθι νηὸς
δαίμοσιν ἐγγενέταις νόστῳ ἔπι μείλια θέσθαι.
καὶ τοὶ μὲν Φοίβου κτέρας17 ἵδρυον ἐν χθονὶ βάντες:
τοῖσιν δ᾽ αἰζηῷ ἐναλίγκιος ἀντεβόλησεν
Τρίτων εὐρυβίης, γαίης δ᾽ ἀνὰ βῶλον ἀείρας
ξείνι᾽ ἀριστήεσσι προΐσχετο, φώνησέν τε:
Δέχθε, φίλοι: ἐπεὶ οὐ περιώσιον ἐγγυαλίξαι
ἐνθάδε νῦν πάρ᾽ ἐμοὶ ξεινήιον ἀντομένοισιν. (Arg. 4.1547 – 1555)
At once Orpheus urged them to place Apollo’s great tripod out of the ship (and set it) as
propitiations to the native deities for their return. So, disembarking, they were dedicating
Phoebus’ gift on the ground, and mighty Triton resembling a vigorous man met them.
Picking up a clod of earth, he offered it as a guest-gift to the heroes, and said: “Take this,
friends, since I do not now have here with me any guest-gift beyond measure to give you as
suppliants.
After interacting with the Argonauts and showing them the direction out of the lake to the sea
and onward to the Peloponnese, Triton picks up the tripod and disappears into the lake (Arg. 4.
1588 – 1591). Encouraged by the auspicious encounter with a god, the Argonauts sacrifice a
sheep in order to propitiate the god. Following the sacrifice, Triton rises from the depth and this
time appears in his true form. He takes hold of the Argo leading her forward to the sea before
sinking back into its depth. The narrator adds an etiological remark at this point saying that the
harbor of Argo is in that place, and traces of the ship as well as altars to Poseidon and Triton can
also be found there.18
At first glance, Apollonius’ portrayal of the Argonauts’ encounter with Triton in Libya
seems very similar to that of Pindar and Herodotus, to the point that his allusions to those
predecessors of his could be regarded as integrative. Yet upon closer examination, the
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Apollonian reader would detect that as much as the Hellenistic poet has incorporated Pindar’s
and Herodotus’ accounts into his own, he has done some alterations to those accounts. And so,
the allusions are rather reflective and not integrative. The merging of two ideas in one narrative
which is not the case in Pindar and Herodotus is a good example of Conte’s reflective allusions.
The idea of Triton offering the Argonauts the clod of earth which is found in Pindar (Pyth. 4. 19
– 37) is melded with that of the Argonauts offering the god a tripod (Hdt. 4. 179) as mentioned
by Herodotus. Furthermore, he agonistically takes on Herodotus account by saying that the
offering of the tripod to Triton was voluntary on the part of the Argonauts whereas Herodotus
says Triton asked for it. Such an attempt to confront and contrast his narrative with that of
Herodotus becomes even more interesting when we consider that there is a doubling of the
number of tripods in the Argonautica, and the tripod featured in the Libyan episode is not
immediately followed with Triton uttering any prophesy about the colonization of Libya.
Following Thomas’ typology of allusion, Apollonius appears to be adopting the category of
correction (Giangrande's oppositio in imitando) and framing the issue here. Apollo is the god of
colonization, and the oracle of Delphi is very much involved in it. So, Apollo gave Jason not
one but two tripods, and Jason would later understand the import of his visit to Delphi after
Euphemus tells him his dream about Calliste (Thera). The rite of tripodephoria, which has been
well described by Papalexandrou, is a good way to understand what Apollonius does by saying
the tripods in Jason’s possession were gifts from Apollo. Since Apollo is the primary god of
colonization, those tripods represent the transference of the sovereignty of the territories
involved to Apollo, and whoever has possession of any of the tripods from Apollo has the right
over the land represented by the tripod.19
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The treatment of tripods as symbols of territorial sovereignty is the basis for Triton’s
prophesy to the Argonauts which is reported in Herodotus Histories:
καὶ τὸν τρίποδα θεῖναι ἐν τῷ ἑωυτοῦ ἱρῷ, ἐπιθεσπίσαντά τε τῷ τρίποδι καὶ τοῖσι σὺν
Ἰήσονι σημήναντα τὸν πάντα λόγον, ὡς ἐπεὰν τὸν τρίποδα κομίσηται τῶν ἐκγόνων τις
τῶν ἐν τῇ Ἀργοῖ συμπλεόντων, τότε ἑκατὸν πόλιας οἰκῆσαι περὶ τὴν Τριτωνίδα λίμνην
Ἑλληνίδας πᾶσαν εἶναι ἀνάγκην. ταῦτα ἀκούσαντας τοὺς ἐπιχωρίους τῶν Λιβύων
κρύψαι τὸν τρίποδα. (Hdt.4.179)
But before setting up the tripod within his own sanctuary, Triton prophesied over the
tripod to Jason’s companions, telling them of all the consequences that would occur
whenever a certain descendant of the Argo’s crew carried off the tripod from the
sanctuary to his home. When that happened, he said, then as a matter of fate and
necessity, one hundred Greek cities would be built around Lake Tritonis. When the
Libyan natives heard of this prediction, they hid the tripod.
In the Argonautica, Apollonius also takes up the treatment of the tripod as a symbol of territorial
sovereignty when talking about the tripod that is offered by the Argonauts to the Hyllaeans just
after the murder of the Colchian prince Apsyrtus:
πέπρωτο δ᾽, ὅπῃ χθονὸς ἱδρυνθεῖεν,
μήποτε τὴν δῄοισιν ἀναστήσεσθαι ἰοῦσιν.
τούνεκεν εἰσέτι νῦν κείνῃ ὅδε κεύθεται αἴῃ
ἀμφὶ πόλιν ἀγανὴν Ὑλληίδα, πολλὸν ἔνερθεν
οὔδεος, ὥς κεν ἄφαντος ἀεὶ μερόπεσσι πέλοιτο. (Arg. 4.532 – 536)

three types of tripods that have been distinguished are the mantic tripod, typically regarded as the Pythia’s seat at the
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political power among the dedicants’ aristocratic peers. In the case of communities, when they dedicate tripods, they
affirm their sovereign status in contexts. Papalexandou discusses the ceremonial transference and dedication of a
golden tripod to the sanctuary of Apollo Ismenios at Thebes by the Thebageneis, a racially mixed group inhabiting
the borderland between Boeotia and Attica. Considering that the territory of the Thebageneis was annexed by the
Thebans at some point, their ceremonial transference of a tripod from their annexed territory to Thebes is regarded
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the patron god of Thebes. The dedication of tripods to a god by a community symbolizes the transference of that
community’s authority to that god. According to Papalexandrou, the communicational efficacy of tripodephoria was
the tripod’s symbolic function as a token of territorial sovereignty. See, Suhr, “The Tripod,” 217; Papalexandrou,
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It had been fated that any land in which the tripod stood would never be ravaged by
invading enemies. Therefore, still now this tripod is hidden in that land around the
welcoming city of Hyllus much beneath the ground so that it might always remain unseen
by humans.
This is what in the typology of allusions Thomas calls apparent reference. The context of the
offering of the tripod to the Hyllaeans may appear to recall the prophesy of Triton to the
Argonauts in Libya, but following a closer inspection, Apollonius frustrates the reader’s
expectation. Although Apollonius refers to the tripod in the Hyllaean context as a symbol of
territorial sovereignty, he is silent concerning the tripod that is offered to Triton in the Libyan
episode.
There have been attempts to explain the significance of the tripods featured in both
Herodotus Histories and Apollonius’ Argonautica. For our purposes, two explanations on the
significance of those tripods are considered here. In one, the tripod is treated as a literary device,
and in the other it is seen as a means of exchange. Jackson believes that Apollonius mainly relies
on Pindar as his source for the Libyan episode. Since Pindar does not mention the tripod that is
given to Triton, Jackson explains that Apollonius only uses it as a literary device to introduce a
reconciliation scenario between the gods and the Argonauts.20 For Jackson, the Argonauts’
offering of the tripod to Triton is a mark of repentance after the murder of Medea’s brother
Apsyrtus. Showing repentance makes it possible for the god Triton in turn to give them the clod
of earth as a sign of forgiveness. Thus, having been forgiven, the Argonauts are helped by Triton
to navigate their way out of the shallows of Lake Tritonis.21
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For Papalexandrou, the tripod is exchanged for navigating information in Herodotus’
account, and therein lies its significance.22 The tripod is regarded as a sort of “payment” for the
navigating information that the Argonauts receive from Triton. Papalexandrou further suggests
that since the basis for Jason’s visit to Delphi is to seek sailing instructions as well as obtain
Apollo’s blessing for his undertaking, the tripod, and the hecatomb, which are in his vessel, as
reported by Herodotus, are basically of the same value. Papalexandrou’s submission is that both
the tripod and hecatomb are “intended to be exchanged for navigating directions or for
information regarding prospective lands to be colonized.”23 Since the tripod is for information
regarding prospective lands to be colonized, its exchange value makes the tripod “an
indispensable key to the territorial sovereignty of a land. The tripod is an encrypted password to
a land’s availability and accessibility for colonization or possession.”24 In that sense, the tripod
functions on the verbal level. It is about the secret of the unassailability of a territory. “As long as
this secret knowledge is well-hidden, there is no question of its being colonized.”25 The verbal
value of the tripod is the same in Herodotus’ Histories and the two episodes (Hyllaean and
Libyan) in Apollonius’ Argonautica.
As observed above, Jackson’s consideration of Pindar as Apollonius’ primary source is
the reason why he considers the tripod as merely a literary device. However, seeing that
concerning the same Libyan episode, the Hellenistic poet Lycophron, and the historian Diodorus
Siculus (if we may accept Timaeus as his source) refer to Triton’s being offered gifts by the
Argonauts even though the gifts are different (golden bowl/tripod), and both writers state that
Triton prophesies about the colonization of Libya after receiving the gifts from the Argonauts,
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we ought to consider the tripod to be more than a mere literary device used by Apollonius. If we
accept Papalexandrou’s theory in which he likens the tripod to an encrypted password for a
land’s availability for possession or colonization, Triton’s prophesy in Herodotus’ Histories
seems to make sense. His prophesy being that the removal of the tripod will lead to colonization,
the apotropaic power associated with the tripod is connected to the symbolism attached to the
tripod dedicated by a community as we see in the case of the Thebageneis which is described by
Papalexandrou. This way of looking at the tripod also makes it a sort of talisman that confers a
benefit on its possessor. The benefit in this case is the possession or colonization of the
community whose territorial sovereignty is tied to that tripod. So, the community that has the
tripod is able to colonize, and the one that loses it will have its land ravaged by enemy invasions.
Although Triton also receives a tripod in the Argonautica, he does not explicitly give any
prophesy concerning it. This is an alteration that Apollonius inserts in the mythic tradition. By
now the Apollonian reader knows that the alteration is not only about the lack of prophesy from
Triton over the tripod, but also about the number of tripods in Jason’s possession as well as the
provenance of those tripods. This alteration is part of reflective allusions that Apollonius makes
to Herodotus and ultimately to Pindar who puts the prophesy of the colonization of Libya in
Medea’s mouth. Before looking at the “inventive alteration” more closely, it should be said that
since Apollonius already talks about the apotropaic power of the tripod in the Hyllaean episode
(Arg. 4. 522 – 536), when the second tripod shows up in the Libyan episode, the Apollonian
reader is not only expected to associate the same apotropaic power with it, but also to see the
reflective allusion that Apollonius’ Argonautica makes to Herodotus’ Histories where the idea of
a tripod possessing apotropaic power was first mentioned. It should not be surprising that there is
silence on the apotropaic power of the tripod in the Libyan episode. It is supposed to be inferred
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by the reader. But it is there just as the offer of the clod of earth is there. Together those two
make the case for the eventual colonization of Libya by the Greeks. They complement each other
and, in that way, reinforce the prophesy about Greek colonization of Libya. Since the reflective
allusion forces the reader to compare Apollonius’ account with other accounts in the mythic
tradition, Herodotus’ Histories helps the reader to appreciate Apollonius’ inventiveness here.
The “inventive alteration” used by Apollonius should not seem strange. Homer,
surprising as it may sound, is also known to insert alterations into the mythic tradition just as
Apollonius’ contemporary Callimachus.26 Tress discusses how Homeric characters use
paradeigma to exhort or console others. When Homer uses this technique, the poet makes one of
his characters, Achilles, to draw a parallel between a mythological story that that character
invokes and to compare it to the immediate situation of another Homeric character, Priam.
Sometimes the parallel drawn is contrived, a sort of fabrication. Tress cites the Niobeparadeigma as an example of Homer’s inventiveness within the framework of a traditional story
as Achilles employs it in the Iliad (24. 601 – 619) when he is visited by Priam. After Priam
shows up at Achilles’ tent to retrieve the body of Hector, Achilles invites the Trojan king to eat
but Priam declines the invitation. To encourage him to eat, Achilles invokes the story of Niobe in
her state of grief over the loss of her twelve children. Achilles cleverly suggests that Niobe’s
situation is similar to Priam’s. Her situation is presented as even worse since she suffered the
loss of twelve children compared to Priam. But he lost more. Yet in that situation, according to
Achilles, Niobe ate. Tress points out that there is no other evidence that Niobe ate after the loss
of her children in the traditional myth. Homer, apparently, invented it. Also, Achilles tells Priam
that Niobe’s children could not be buried because Zeus turned the people to stone (Il. 24.611),
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but this element cannot be found elsewhere. He said this only for the purpose of drawing a
parallel to the unburied body of Hector. Those two parallels drawn by Achilles, show how
Homer invents some aspects of a mythological story to suit his poetic needs.27
In his Hymn 4, Callimachus also alters or invents details of mythological stories
concerning Apollo. He does the inventive alterations like Homer by placing these alterations of
the tradition within the mouths of characters in his hymn. He also embeds the alterations in the
direct speech of divinities.28 The Callimachean reader finds the alterations plausible because of
the presence of the characters in the hymn. With these alterations evoking the Homeric Hymn to
Apollo in the reader’s mind, a parallel can then be drawn between the Homeric Hymn to Apollo
and Callimachus’ Hymn 4. Tress cites a useful example in Hymn 4. 86 – 87 where Callimachus
says: “And still in his mother’s womb Apollo was terribly angry with them and he uttered against
Thebes a threat not without effect”. Among other things, the yet-to-be born Apollo mentions his
prospective oracle and acknowledgement as a far-shooter slaying men with his bow. When a
comparison is done with Homeric Hymn to Apollo 131-132 where the same god says, “The lyre
and the curved bow will be dear to me, and I will declare to men the unfailing will of Zeus,” the
reader can detect a reflective allusion. In the Homeric Hymn, the god is first born before uttering
his intentions. But in contrast to that, Callimachus alters the situation so that the merely
precocious Homeric Apollo becomes “the ultra-precocious god prophesying in Callimachus’
Hymn 4.”29 With the Apollo in Callimachus’ text announcing his ability to prophesy in the
womb, “Callimachus’ divinity playfully outstrips the Apollo of his predecessor.”30
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The narrator in the Argonautica makes an extraordinary comment concerning the
provenance of the tripods. After the Hylleans are given a tripod as a reward, the narrator gives
this account:
δοιοὺς γὰρ τρίποδας τηλοῦ πόρε Φοῖβος ἄγεσθαι
Αἰσονίδῃ περόωντι κατὰ χρέος, ὁππότε Πυθὼ
ἱρὴν πευσόμενος μετεκίαθε τῆσδ᾽ ὑπὲρ αὐτῆς
ναυτιλίης: …….. .
(Arg. 4.529 – 532)
For Phoebus gave Jason, who was going on a journey out of necessity, two tripods to be
transported far away when he visited holy Pytho to inquire about this voyage.
Apollonius’ explanation of the provenance of these tripods is curious knowing what we know
about tripods in general. The depiction here is unusual since mortals typically dedicate tripods to
the gods. That the god Apollo would give the mortal Jason two tripods seems even more difficult
to understand knowing that the same Apollo fought with Heracles when the latter attempted to
take away the tripod in Delphi.31 Perhaps Apollonius had access to information in the mythic
tradition in which mortals were given tripods by the gods. There is something akin to that in a
source later than Apollonius. There is the story of Coroebus who had gone to Delphi to pay a
penalty for having slain Vengeance whom Apollo had sent to punish the Argives. Pausanias
explains that:
ἐς μὲν δὴ τὸ Ἄργος ἀναστρέφειν οὐκ εἴα Κόροιβον ἡ Πυθία, τρίποδα δὲ ἀράμενον φέρειν
ἐκέλευεν ἐκ τοῦ ἱεροῦ, καὶ ἔνθα ἂν ἐκπέσῃ οἱ φέροντι ὁ τρίπους, ἐνταῦθα Ἀπόλλωνος
οἰκοδομῆσαι ναὸν καὶ αὐτὸν οἰκῆσαι. καὶ ὁ τρίπους κατὰ τὸ ὄρος τὴν Γερανίαν
ἀπολισθὼν ἔλαθεν αὐτοῦ ἐκπεσών: καὶ Τριποδίσκους κώμην ἐνταῦθα οἰκῆσαι.
(Paus. 1.43.7)
The Pythia would not allow Coroebus to return to Argos, but ordered him to take up a
tripod and carry it out of the sanctuary, and where the tripod should fall from his hands,
there he was to build a temple of Apollo and to dwell himself. At Mount Gerania the
tripod slipped and fell unawares. Here he dwelt in the village called the Little Tripods.
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Papalexandrou considers the case in Pausanias in terms of territorial significance of the tripod.
He considers the significance of the tripod given to Coroebus as part of the foundation myths of
the little town of Tripodiskos near Megara.32 Certainly Pausanias reports that Coroebus was
given a tripod in Delphi and was asked to take it with him. But the Coroebus’ case does not have
to be limited to foundation myths. The significance of the tripod given to him can also be
considered from the point of its mantic purpose. Coroebus was to build a temple of Apollo and
dwell wherever the tripod fell. Perhaps the tripods in Jason’s possession were given in a way
similar to that of Coroebus. In Jason’s case the instruction might not have been to build a temple
but rather to bring about the protection of one city and the founding of another. We may then
ask: what sort of tripods are in Jason’s possession? Are they also divinatory as the one in
Herodotus appears to be since Triton prophesied over the tripod? The question is relevant
because Jason ends up playing the role that Medea plays in Pindar and Triton plays in Herodotus.
In Apollonius’ Argonautica, it is Jason who remembers Phoebus’ prophesies and interprets
Euphemus’ dream. It is Jason who tells Euphemus his descendants would colonize Calliste
(Thera) in the future.33 In the fragments of Corinna, there is a reference to a seer who presents
the history of his mantic office at Mt. Ptoion through allusions to the divinatory function of the
tripod. The seer makes these allusions in order to vouch for his prophecy.34 So, Jason’s case may
seem extraordinary, but such a phenomenon is not impossible. An example of this is found
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within the legible lines of Corinna’s poem, where we have the speech given by the seer.
Although the seer’s identity is debated among scholars, the communis opinio is that his name is
Acraephen. While informing the river god Asopus of the situation with his daughters, Acraephen
mentions how he came to give oracular utterances:
τόδε γέρας κ[εκράτειχ᾿ ἱὼ]ν
ἐς πεντείκο[ντα] κρατερῶν
ὁμήμων πέρ [οχο]ς προφάτας
σεμνῶν [ἀδο]ύτων λαχὼν
ἀψεύδιαν Ἀκ[ρη]φείν·
πράτοι [μὲν] γὰ[ρ Λατ]οΐδας
δῶκ᾿ Εὐωνούμοι τριπόδων
ἐσς ἱῶν [χρε]ισμὼς ἐνέπειν,
τὸν δ᾿ ἐς γᾶς βαλὼν Οὑριεὺς
τιμὰ[ν] δεύτερος ἴσχεν,
πῆς [Ποτ]ιδάωνος· ἔπιτ᾿
Ὠα[ρί]ων ἁμὸς γενέτωρ
γῆα[ν Ϝ]ὰν ἀππασάμενος·
χὠ μὲν ὠραν[ὸ]ν ἀμφέπι,
τιμὰν δ᾿[ἔλλαχο]ν οὕταν.
τώνεκ᾿ [εὖ τ᾿ ἔγνω]ν ἐνέπω
τ᾿ ἀτ[ρ]έκ[ιαν χρει]σμολόγον·
τοὺ δέ [νου Ϝῖκέ τ᾿ ἀ]θανάτυς
κὴ λού[πας ἄππαυε] φρένας
δημόν[εσσ᾿ ἑκου]ρεύων.᾿ (Corinna 654. iii. 27–46)
This privilege I alone out of fifty strong brothers have obtained, preeminent spokesman of
the holy sanctuary, gifted with truthfulness, I Acraephen : for Euonymus was the first to
whom Leto’s son granted the utterance of oracles from his tripods; and Hyrieus,
throwing him out of the land, was the second to obtain the honor, son of Poseidon; and then
Orion, our father, having regained his own land; and he now dwells in the sky, and (I
obtained) this honor. Therefore (I came to know well) and I utter oracular truth; do you
then yield to the immortals and make your heart cease from grief, since you are father-inlaw to gods.’35
Corinna is useful for our present purposes because she is known to have adopted reflective
allusions in the mythic tradition. She is considered to have “radically altered the Panhellenic
version of the (Peloponnesian) Asopus myth, which was already well established by the fifth
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century and remained relatively consistent throughout Greek and Latin literature.”36 So, when
she presents Acraephen as a seer, we have to bear in mind that Corinna picks the seer to make a
connection between Orion and the oracle at Mt. Ptoion. Yet neither Orion nor his descendants
are associated with prophesy except in Corinna.37
The narrative on the colonization of Libya does not stop after the Argonauts find a
passageway out of North Africa. The narrator picks it up again (after two incidents, the
experience of Talos in Crete, and the arrival in Anaphe) when Euphemus dreams and discusses
his dream with Jason. After listening to Euphemus, the narrator says Jason pores over the
prophesies of the Far-Shooter in his spirit: ὁ δ᾿ ἔπειτα θεοπροπίας Ἑκάτοιο θυμῷ πεμπάζων
ἀνενείκατο (Arg. 4. 1747). Is Jason poring over the prophesies that he heard when he visited
Pytho? This seems most likely since the reader was already told about the visit, and it was on
that trip that he received the two tripods. Could there be a link between the tripods and the
prophesy? Although we have considered those tripods until now as tokens of territorial
sovereignty, since they were Apollo’s and like Acraephen or Coroebus, who had a mantic role
because of the tripod, Jason’s poring over the prophesy, and his ability to interpret Euphemus’
dream should probably not be surprising. In response to Euphemus, Jason says:
ὦ πέπον, ἦ μέγα δή δε καὶ ἀγλαὸν ἔμμορε κῦδος.
βώλακα γὰρ τεύξουσι θεοὶ πόντονδε βαλόντι
νῆσον, ἵν᾽ ὁπλότεροι παίδων δέθεν ἐννάσσονται
παῖδες: ἐπεὶ Τρίτων ξεινήιον ἐγγυάλιξεν
τήνδε τοι ἠπείροιο Λιβυστίδος. οὔ νύ τις ἄλλος
ἀθανάτων, ἢ κεῖνος, ὅ μιν πόρεν ἀντιβολήσας. (Arg. 4. 1749 – 1754)
My dear comrade, in truth, a great and splendid fame has fallen to your lot,
for you casting the clod into the sea, the gods will make ready an island,
where later generations of your children will dwell because Triton gave you
this piece of the Libyan mainland as a guest-gift. Now it was no other of
the immortals, but he who gave it to you after meeting (us).
36
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Jason is the one who utters the prophesy that the descendants of Euphemus would dwell on the
island by interpreting Euphemus’ dream. The Apollonian reader can immediately spot a
reflective allusion to Pindar’s Pythian 4 and Herodotus’ Histories 4.179. Pindar puts the
prophesy in the mouth of Medea just as Herodotus gives a report about the prophesy given by
Triton. In contrast, Apollonius puts the prophesy in the mouth of Jason. Although Green regards
the information about Triton given by Jason as unnecessary here since the reader already knows
it,38 his mantic role may have made it necessary for him to declare Triton as the giver of the gift.
On another level, the giving of the soil from a god associated with the land in question is not
redundant. At any event, Euphemus obeys Jason:
ὧς ἔφατ᾽: οὐδ᾽ ἁλίωσεν ὑπόκρισιν Αἰσονίδαο
Εὔφημος: βῶλον δέ, θεοπροπίῃσιν ἰανθείς,
ἧκεν ὑποβρυχίην. τῆς δ᾽ ἔκτοθι νῆσος ἀέρθη
καλλίστη, παίδων ἱερὴ τροφὸς Εὐφήμοιο,
οἳ πρὶν μέν ποτε δὴ Σιντηίδα Λῆμνον ἔναιον,
Λήμνου τ᾽ ἐξελαθέντες ὑπ᾽ ἀνδράσι Τυρσηνοῖσιν
Σπάρτην εἰσαφίκανον ἐφέστιοι: (Arg. 4. 1755 – 1761)
Thus, he spoke, and Euphemus did not make Jason’s interpretation ineffectual, but taking
delight in his prophecies, he dropped the clod (so that it was) under water. Out of it arose
the island of Calliste, divine nurse of Euphemus’ children, who once lived on Sintian
Lemnos; but driven from Lemnos by Tyrrhenian men, they came to Sparta as suppliants.
Although the idea of the clod of earth is an allusion to Pindar’s Pythian 4, Apollonius combines
Pindar’s account creatively with Herodotus’ with the result that his inventive alterations make
his Thera outstrip that of Pindar as well as Herodotus. What Apollonius does with Thera is what
Callimachus does when in his Hymn 4 (Hymn to Delos) Apollo issues a prophesy in-utero, and
thereby outstrips the Apollo of the Homeric Hymn who has first to be born before issuing
prophecies. When Euphemus obeys Jason and throws the soil into the sea, Calliste arises as a
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new island. This is different from what is presented in Pindar’s Pythian 4. In Pindar, the island of
Thera formerly called Calliste is already formed, and it is when the Argonauts are on that island
that Medea prophesies saying the descendants of Euphemus would colonize Thera in the future:
καὶ τὸ Μηδείας ἔπος ἀγκομίσαι
ἑβδόμᾳ καὶ σὺν δεκάτᾳ γενεᾷ Θήραιον, Αἰήτα τό ποτε ζαμενής
παῖς ἀπέπνευσ᾿ ἀθανάτου στόματος, δέσποινα Κόλχων.:
(Pind. Pyth. 4. 9-11)
and to fulfill in the seventeenth generation that word spoken on Thera by Medea, which the
high-spirited daughter of Aeetes and queen of the Colchians had once breathed forth from
her immortal mouth.
The Histories 4.147 only says that Theras, after whom the island would be later named, was of
Cadmean lineage, and that Cadmus himself put in at this island while searching for Europa. In
contrast to his two predecessors, Apollonius declares that a new island called Calliste arose on
account of Euphemus’ action, that is, the throwing of the Libyan soil into the sea. That a new
island would be born was already mentioned when Calliste told Euphemus in his dream to
entrust her to the daughters of Nereus so she could live in the sea near Anaphe before she would
later emerge into the sunlight, on hand for Euphemus’ descendants (Arg. 4. 1743 – 1745). So,
this island was specifically born in Apollonius’ Argonautica for colonization by Euphemus’
descendants. This evokes the idea of fate and necessity, mentioned in Herodotus, concerning the
Greek colonization of Libya. Such evocation suggests that Apollonius uses the clod of earth and
tripod to complement each other in his foundation narrative so that what is lacking in each of the
predecessors is present in the Argonautica. By that combination, the reader can see the adoption
of the typology of allusion which Thomas calls conflation.
The manner in which Apollonius inventively alters the colonial narrative of Thera and
ultimately Cyrene by the descendants of Euphemus also evokes two instances of colonial
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narrative. Apollonius’ narration of the emergence of the island of Thera from the Libyan soil
that was thrown into the sea is likely to remind the reader of the story told by Thucydides
concerning the founding of Acarnania:
λέγεται δὲ καὶ Ἀλκμέωνι τῷ Ἀμφιάρεω, ὅτε δὴ ἀλᾶσθαι αὐτὸν μετὰ τὸν φόνον τῆς
μητρός, τὸν Ἀπόλλω ταύτην τὴν γῆν χρῆσαι οἰκεῖν, ὑπειπόντα οὐκ εἶναι λύσιν τῶν
δειμάτων πρὶν ἂν εὑρὼν ἐν ταύτῃ τῇ χώρᾳ κατοικίσηται ἥτις ὅτε ἔκτεινε τὴν μητέρα
μήπω ὑπὸ ἡλίου ἑωρᾶτο μηδὲ γῆ ἦν, ὡς τῆς γε ἄλλης αὐτῷ μεμιασμένης. ὁ δ᾽ ἀπορῶν,
ὥς φασι, μόλις κατενόησε τὴν πρόσχωσιν ταύτην τοῦ Ἀχελῴου, καὶ ἐδόκει αὐτῷ ἱκανὴ
ἂν κεχῶσθαι δίαιτα τῷ σώματι ἀφ᾽ οὗπερ κτείνας τὴν μητέρα οὐκ ὀλίγον χρόνον
ἐπλανᾶτο. καὶ κατοικισθεὶς ἐς τοὺς περὶ Οἰνιάδας τόπους ἐδυνάστευσέ τε καὶ ἀπὸ
Ἀκαρνᾶνος παιδὸς ἑαυτοῦ τῆς χώρας τὴν ἐπωνυμίαν ἐγκατέλιπεν. τὰ μὲν περὶ Ἀλκμέωνα
τοιαῦτα λεγόμενα παρελάβομεν. (Thuc. 2. 102.5 – 6)
There is also a story that Alcmaeon, son of Amphiaraus, during his wanderings after the
murder of his mother was bidden by Apollo to inhabit this spot, through an oracle which
intimated that he would have no release from his terrors until he should find a country to
dwell in which had not been seen by the sun; or existed as land at the time he slew
his mother; all else being to him polluted ground. Perplexed at this, the story goes on to
say, he at last observed this deposit of the Achelous, and considered that a place
sufficient to support life upon, might have been thrown up during the long interval that
had elapsed since the death of his mother and the beginning of his wanderings. Settling,
therefore, in the district round Oeniadae, he founded a dominion, and left the country its
name from his son Acarnan. Such is the story we have received concerning Alcmaeon.
Although our sources do not go as far as the period before and during the Hellenistic period, we
do have some information that the island of Thera was known for its vulcanism. Since
Apollonius is known for taking scientific geography, and science in general into consideration in
his Argonautica, one might wonder whether there was any account of volcanic activity that
Apollonius knew of, which informed his story of Thera as a new island born on account of
Euphemus throwing the clod of earth into the sea. Strabo, whose work is obviously later than
Apollonius, cites the example of a volcanic eruption in Thera:
οἷον εἴ τις λέγοι τὰ3περὶ Θήραν καὶ Θηρασίαν νήσους ἱδρυμένας ἐν τῷ μεταξὺ πόρῳ
Κρήτης καὶ τῆς Κυρηναίας, ὧν ἡ Θήρα μητρόπολίς ἐστι τῆς Κυρήνης, καὶ τὴν Αἴγυπτον
καὶ πολλὰ μέρη τοιαῦτα τῆς Ἑλλάδος. ἀνὰ μέσον γὰρ Θήρας καὶ Θηρασίας ἐκπεσοῦσαι
φλόγες ἐκ τοῦ πελάγους ἐφ᾿ ἡμέρας τέτταρας, ὥστε πᾶσαν ζεῖν καὶ φλέγεσθαι τὴν
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θάλατταν, ἀνεφύσησαν κατ᾿ ὀλίγον ἐξαιρομένην ὡς ἂν ὀργανικῶς καὶ συντιθεμένην ἐκ
μύδρων νῆσον ἐπέχουσαν δώδεκα σταδίων τὴν περίμετρον. (Strab. 1.3.16)
for instance, suppose one should tell the story of Thera and Therasia (islands situated in the
roadstead between Crete and Cyrenaea, the first of which, Thera, is the mother-city of
Cyrene), and of Egypt, and of many such places in Greece. For midway between Thera and
Therasia fires broke forth from the sea and continued for four days, so that the whole sea
boiled and blazed, and the fires cast up an island which was gradually elevated as though
by levers and consisted of burning masses—an island with a stretch of twelve stadia in
circumference.
The emergence of this island has been attested by other writers, and Sheila Ager suggests that the
combined evidence from those writers seem to place this event in 198/7 BC.39
When Calliste tells Euphemus in the dream that the new island of Calliste would be for
the future descendants of the Argonaut, it is also likely to remind the reader of the story of the
Spartan Dorieus. Herodotus tells the story of this descendant of Heracles (Hdt. 5. 42 – 43).
According to Herodotus, Dorieus led out an expedition from Sparta with the intention of
founding a colony. This expedition appears to have failed, by Herodotus’ assessment, because
Dorieus did not consult the oracle of Delphi. Remarkably, Dorieus’ expedition first established a
colony in Libya, but that colonizing effort failed in the third year when Dorieus’ settlement was
sacked by the Libyans and Carthaginians (Hdt. 5.42.2). Dorieus returned undaunted to the
Peloponnese still focused on colonization. Upon reaching the Peloponnese, he received some
information useful to his purposes:
ἐνθαῦτα δέ οἱ Ἀντιχάρης ἀνὴρ Ἐλεώνιος συνεβούλευσε ἐκ τῶν Λαΐου χρησμῶν
Ἡρακλείην τὴν ἐν Σικελίῃ κτίζειν, φὰς τὴν Ἔρυκος χώρην πᾶσαν εἶναι Ἡρακλειδέων
αὐτοῦ Ἡρακλέος κτησαμένου. ὁ δὲ ἀκούσας ταῦτα ἐς Δελφοὺς οἴχετο χρησόμενος τῷ
χρηστηρίῳ, εἰ αἱρέει ἐπ᾽ ἣν στέλλεται χώρην: ἡ δὲ Πυθίη οἱ χρᾷ αἱρήσειν. παραλαβὼν δὲ
Δωριεὺς τὸν στόλον τὸν καὶ ἐς Λιβύην ἦγε, ἐκομίζετο παρὰ τὴν Ἰταλίην. (Hdt. 5.43.1)
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There Antichares, a man of Eleon, advised him, on the basis of the oracles of Laius, to
plant a colony at Heraclea in Sicily, for Heracles himself, said Antichares, had won all
the region of Eryx, which accordingly belonged to his descendants. When Dorieus heard
that, he went away to Delphi to inquire of the oracle if he should seize the place to which
he was preparing to go. The priestess responded that it should be so, and he took with
him the company that he had led to Libya and went to Italy.
Diodorus Siculus 4.23 gives us the background to how Heracles came to gain possession of this
land as well as how many generations later Dorieus’ efforts led to the founding of the city of
Heracleia:40
τοῦ δ᾿ Ἡρακλέους πλησιάσαντος τοῖς κατὰ τὸν Ἔρυκα τόποις, προεκαλέσατο αὐτὸν Ἔρυξ
εἰς πάλην, υἱὸς1 ὢν Ἀφροδίτης καὶ Βούτα τοῦ τότε βασιλεύοντος τῶν τόπων. γενομένης δὲ
τῆς φιλοτιμίας μετὰ προστίμου,καὶ τοῦ μὲν Ἔρυκος διδόντος τὴν χώραν, τοῦ δ᾿
Ἡρακλέους τὰς βοῦς, τὸ μὲν πρῶτον ἀγανακτεῖν τὸν Ἔρυκα, διότι πολὺ λείπονται τῆς
ἀξίας αἱ βόες, συγκρινομένης τῆς χώρας πρὸς αὐτάς· πρὸς ταῦτα δὲ τοῦ Ἡρακλέους
ἀποφαινομένου διότι, ταύτας ἂν ἀποβάλῃ, στερήσεται τῆς ἀθανασίας, εὐδοκήσας ὁ Ἔρυξ
τῇ συνθήκῃ καὶ παλαίσας ἐλείφθη καὶ τὴν χώραν ἀπέβαλεν. ὁ δ᾿ Ἡρακλῆς τὴν μὲν χώραν
παρέθετο τοῖς ἐγχωρίοις, συγχωρήσας αὐτοῖς λαμβάνειν τοὺς καρπούς, μέχρι ἄν τις τῶν
ἐκγόνων αὐτοῦ παραγενόμενος ἀπαιτήσῃ· ὅπερ καὶ συνέβη γενέσθαι. πολλαῖς γὰρ
ὕστερον γενεαῖς Δωριεὺς ὁ Λακεδαιμόνιος καταντήσας εἰς τὴν Σικελίαν καὶ τὴν χώραν
ἀπολαβὼν ἔκτισε πόλιν Ἡράκλειαν. (Diod. Sic. 4. 23)
As Heracles approached the region of Eryx, he was challenged to a wrestling match by
Eryx, who was the son of Aphroditê and Butas, who was then king of that country. The
contest of the rivals carried with it a penalty, whereby Eryx was to surrender his land and
Heracles the cattle. Now at first Eryx was displeased at such terms, maintaining that the
cattle were of far less value as compared with the land; but when Heracles in answer to his
arguments showed that if he lost the cattle, he would likewise lose his immortality, Eryx
agreed to the terms, and wrestling with him was defeated and lost his land. Heracles turned
the land over to the natives of the region, agreeing with them that they should gather the
fruits of it until one of his descendants should appear among them and demand it back; and
this actually came to pass. For in fact many generations later Dorieus the Lacedaemonian
came to Sicily, and taking back the land, founded the city of Heracleia.
The claims that Dorieus set out to make that ultimately led to the founding of Heracleia are
similar to those the descendants of Euphemus are expected to make later on. Calliste, the
daughter of Triton and Libya tells Euphemus in his dream that the newly born island would be
for his descendants in the future. Jason, in his interpretation of Euphemus’ dream, confirms what
40
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Calliste has said. Jason makes clear to Euphemus that Triton gave him a piece of Libyan
mainland. Susan Stephens explains this well in terms of migration. The clod of earth from the
Libyan soil, which is given to Euphemus and deposited on the Greek soil of Thera, confers on
the Greeks an autochthonous claim to Libya through its migration, and by manifest destiny,
Libya subsequently becomes Greek.41 So, taking up what is already there in Pindar and
Herodotus, through Euphemus’ dream, and Jason’s interpretation of it, Apollonius makes the
case for Euphemus’s destiny as the ancestor of the Cyrenean royal house. The Battiads ruling
Cyrene are not intruders and usurpers, but rather have returned to claim what is theirs by divine
plan.
In addition to Euphemus’ dream and its interpretation, Apollonius creatively uses another
topos of colonial narrative. He provides the basis for how the island was initially called Calliste
and later Thera:
…………………τῆς δ᾽ ἔκτοθι νῆσος ἀέρθη
καλλίστη, παίδων ἱερὴ τροφὸς Εὐφήμοιο,
οἳ πρὶν μέν ποτε δὴ Σιντηίδα Λῆμνον ἔναιον,
Λήμνου τ᾽ ἐξελαθέντες ὑπ᾽ ἀνδράσι Τυρσηνοῖσιν
Σπάρτην εἰσαφίκανον ἐφέστιοι: ἐκ δὲ λιπόντας
Σπάρτην Αὐτεσίωνος ἐὺς πάις ἤγαγε Θήρας
καλλίστην ἐπὶ νῆσον, ἀμείψατο δ᾽ οὔνομα Θήρης
ἐξ ἕθεν. ἀλλὰ τὰ μὲν μετόπιν γένετ᾽ Εὐφήμοιο. (Arg. 4. 1757 – 1764)
Out of it arose the island of Calliste, divine nurse of Euphemus’ children, who once lived
on Sintian Lemnos; but driven from Lemnos by Tyrrhenian men, they came to Sparta as
suppliants. When they left Sparta, Theras, the noble son of Autesion, led them to the island
of Calliste, and he changed the name to Thera after his own name. But these things took
place long after Euphemus.
The name-giving seen here is part of linguistic colonialism.42 The naming itself provides an
aition for what is there in the present time. The use of aition in colonial narrative has been well
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recognized. Aition connects the new place with Greek myth and gives the Greek colonizers a
“continuous claim to the place, to create the illusion, in other words, not of intrusion, but of
return.”43
Apollonius’ narrative of the trajectory of the colonization stops in Thera. Apollonius does
not also dwell on the oikist such as Theras or Battus. It is remarkable that Battus is not featured
in Apollonius’ account not just because of the prominence of that oikist in Pythian 4 which is a
source for the Libyan episode in the Argonautica, but also because he was the descendant of
Euphemus to whom the clod of earth was given (Pind. Pyth. 4. 5 – 8; 247 – 262). One
explanation might be that he stops short of Cyrene and does not discuss the oikists Theras and
Battus because he is bound by the conventions of the epic genre. Considering that Herodotus
reports that the records of the Lacedaemonians and Theraeans on the trajectory of the
colonization agree up until the point just before Battus the eventual oikist of Cyrene comes into
the story, perhaps Apollonius does not want to go into the controversy of how Battus came to
lead the colonization of Cyrene. This would certainly contrast him with his contemporary
Callimachus who takes on the controversy and appears to privilege one source (Pindar) over the
other (Herodotus). Another reason why the Argonautica stops short of Cyrene in the trajectory of
colonization could be because of the controversy about the relationship between Ptolemaic
Alexandria and Cyrene when Apollonius was writing in 270 – 260 BCE. There was a
controversy about the legitimate ruler of Cyrene. Ptolemy II’s half-brother Magas, who was
governor of Cyrene had declared his independence from Alexandria after marrying Apama,
daughter of the Seleucid Antiochus I in 274BCE. Apollonius may have wanted to skirt the issue
about the status of Cyrene. However, since the Argonautica says that the gods conferred power
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on the descendants of Euphemus, Apollonius would seem to be giving validity to the
Alexandrian court propaganda which presented Ptolemy as the legitimate heir in Cyrene of the
Euphemid/Battiad house.44
Another reason why the trajectory of colonization stops at Thera could be because of
Ptolemaic presence on the island. Although there is no information concerning this in our literary
sources, inscriptions show that Thera appears to have been involved in religious dedications
honoring Philadelphus’ sister-wife Arsinoë II.45 The earliest surviving public decree of Thera is a
decree in honor of Ptolemy II’s admiral during the Chremonidean War, a man who is called
Patroclus.46 In the decree, Theraians express their gratitude to Patroclus for responding to their
request by sending a commission of five judges from Keos to resolve internal disputes on the
island. Also, Ptolemy II appears to have had a friendly relationship with Thera that involved the
stationing of Ptolemaic troops on the island. The Ptolemaic garrison remained on Thera until the
mid-second century.47 Regardless of what his considerations are for making his narrative of the
trajectory of the colonization to stop in Thera, Apollonius appears to have followed Herodotus’
construction of events that ends with the descendants of Euphemus arriving in Thera. By not
following the loosely connected trajectory of events of the colonization which are found in
Pindar, Apollonius gives his narrative “a veneer of historical authenticity.”48

44

Green, The Argonautika by Apollonios Rhodios, 352.
Ager, “Rescuing Local History: Epigraphy and the Island of Thera,” 161 – 163.
46
Ager, “Rescuing Local History: Epigraphy and the Island of Thera,” 161 – 163.
47
Ager, “Rescuing Local History: Epigraphy and the Island of Thera,” 161 – 163.
48
On how Callimachus does the same thing concerning the foundation of Cyrene, see Greene, “Muse without
Measure: Callimachus and the Greek Prose Tradition,” 14.
45

190

Conclusion

The Libyan episode in the Argonautica follows the typology of colonization, which corresponds
to Herodotus’ description of the same event. Even Jackson concedes that the arrival of the
Argonauts in Lake Tritonis as discussed in the Histories is not in the original Argonautic saga.49
But it is not just the Histories that digresses from the original saga. Pindar’s Pythian 4 and
Apollonius’ Argonautica do the same thing. The presence of the Argonauts in Libya is part of
what Dougherty calls “emplotment” of Greeks’ memory of archaic colonization.50 We know that
the Greeks settled an astounding number of new cities on foreign lands from the eight to the
sixth centuries BCE, and as Dougherty explains, those new civic foundations brought about
narratives designed to record and celebrate a city’s origin.51 But the settling of new cities on
foreign lands did not stop completely. It continued in the Hellenistic period with the expansion
and colonization which were initiated by Alexander the Great, and continued with his successors.
The Macedonian-Greek descendants of Alexander’s generals were essentially in competition
over colonization. One of those descendants was Ptolemy II Philadelphus, who was also
responsible for founding several cities.52 The Seleucid kings were known to have erected their
empire from colonial settlements. They established new urban foundations across the Hellenistic
Near East. As Kosmin remarks: “colonization was a continuous theme of Seleucid kingship, in
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both the practical actions of individual monarchs and the legitimizing discourses that enunciated
them.”53
If we consider Dougherty’s concept of colonization narrative, there is evidence of
engagement in colonial narrative in other episodes of Apollonius’ Argonautica apart from the
Libyan.54 In Arg. 1.1321 – 1323 and 1.1345 – 1347, Apollonius gives the ktisis or foundation
narrative. In fact, he includes in the latter what Dougherty calls the “hero cult” practice, which is
part of the foundation narrative. He does this by combining the founding of the city of Cius by
the Argonaut Polyphemus and the current practice by the people of Cius of asking after Hylas
and keeping ties to Trachis, where Heracles settled the boys that were given him as a pledge.
Noteworthy is that Glaucus, the divine interpreter of Nereus had appeared as deux ex machina to
say that Polyphemus was fated to build a city among the Mysians where he and Heracles had
been abandoned by the rest Argonauts.
That the Libyan episode in the Argonautica is based on the typology of colonization
makes sense considering that Apollonius wrote during a period in which the literary genre of
ktisis stories and foundation poetry flourished, and he himself was also involved in the writing of
ktisis poetry.55 If we consider what Callimachus does in the Hymn to Apollo with respect to the
foundation of Cyrene, it should be easy to see poets such as Callimachus and Apollonius as poets
who were reflecting on the Greek expansion taking place during their time. Apollo as an oracle is
important in accounts of the foundation and colonization of cities. His pervasive presence in
Apollonius’ Argonautica is obvious. So, when Apollonius decides to weave the involvement of
53
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this god in the Libyan episode, Herodotus’ Histories provided him the raw material that he used
creatively.
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Chapter 5

Lemnos and the “Other”
Lemnos
The Lemnian episode is covered in the Argonautica 1.609 – 909. The Argonauts arrive in
Lemnos a year after the Lemnian women slaughtered the entire male population on the
island. According to Apollonius, the only male survivor was Thoas, the father of the
Lemnian queen Hypsipyle. The apparent reason for the slaughter was the Lemnian men’s
preference for the captive Thracian women instead of their legitimate wives. The Thracian
women on the island were also killed by the wronged wives and daughters. When the
Argonauts arrive on their island, the Lemnian women including Hypsipyle suit up and arm
themselves with weapons for battle. However, upon hearing from the Argonauts through the
embassy of Aethalides, the Lemnian women reconsider and choose to invite the Argonauts
with the hope of repopulating the island. Hypsipyle meets with Jason, and immediately after
this meeting, Jason speaks to the rest Argonauts who agree to spend time with the Lemnian
women. It takes Heracles to dissuade the Argonauts including Jason from tarrying and
frolicking on the island indefinitely. In the end, the Argonauts listen to Heracles, and the
Lemnian women including Hypsipyle reluctantly let go of the heroes, and the Argonauts
depart from Lemnos.
For the purposes of this study, I consider the Lemnian episode in the Argonautica as
a ‘literary pastiche’ of different parts of Herodotus’ Histories. Since the island of Lemnos is
the next stop after Aphetae, an argument can be made for a parallel to the Amazonian
narrative given by Herodotus in Book 4 of the Histories (4. 110-117). Apollonius also
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engages with Herodotus’ remark in Book 6 where the historian says that throughout Hellas
all cruel deeds became identified as Lemnian (Hdt. 6. 138). The poet appears to have also
used here the allusive technique identified by Thomas as ‘correction’ to challenge Herodotus.
Where the historian uses the expression “cruel deeds” (τὰ σχέτλια ἔργα), Apollonian
Hypsipyle counters with “cruel men” (οἱ σχέτλιοι). I will argue that Hypsipyle acts as Medea’s
alter ego here just as Jason would represent the Lemnian men later. When Medea later calls
Jason σχέτλιε (Arg. 4.376), the reader sees a foreshadowing of her abandonment by Jason just
like the Lemnian women who were abandoned by their husbands, and a prediction of the killing
of Jason and Medea’s children, similar to the killing of Lemnian children by their mothers.
Finally, Herodotus’ account of the reception of the descendants of the crew of the Argo in
Lacedaemon includes a reversal of gender roles, which can also be applied to the Lemnian
episode in the Argonautica, particularly since those descendants were those that the Argonauts
had by the Lemnian women.
Herodotus gives an excursus on the Amazons within the context of the Scythian
logos in the Histories (4. 110-117). He describes how the Sauromatai became the
descendants of the Amazons and Scythians. The Hellenes fought with and defeated the
Amazons in the battle at Thermodon. As the Hellenes sailed away in their ships with some
captive Amazons after the battle, they were attacked and killed by the same captive
Amazons at sea. With the Hellenes dead, and the Amazons knowing nothing about sailing,
they drifted until they came to Kremnoi, a Scythian territory. Upon reaching there, they
seized the horses they found there, mounted them, and plundered the Scythian land.
Eventually the Scythians engaged the Amazons in battle and that is how the Scythians
discovered that the Amazons were women. The Scythians resolved not to kill the Amazons
anymore, but rather to send their young men to befriend them so that they could sire
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children by them. After becoming friends, with each Scythian man keeping the Amazonian
woman with whom he first had had intercourse, the Amazons were able to persuade the
Scythians of two things. First, they persuaded the Scythians to go back to their people, take
their share of their possessions, and come live together with them. After the Scythians did
this and came back to live together with the Amazons, they were again convinced by the
Amazons to abandon the Scythian territory and settle somewhere else. Concluding the
narrative, Herodotus says the Sauromatai women, who were the descendants of these
Amazons and Scythians, continued the old way of life of riding out on horses, hunting, both
with and without their men, going out to war, and wearing the same kind of clothing as did
the men.
Just like the Amazons who arrive in the Scythian territory of Kremnoi in their
drifting ships, in the Argonautica, the Argonauts also arrive in the Argo at Lemnos. They
arrive a year after the Lemnian women had killed (δέδμητο) their men. The narrator offers
the information about the massacre of the male population at the beginning of the Lemnian
episode. This can be compared to Herodotus’ introduction of the Amazons narrative in
which he starts by declaring that the Scythians use the term οἰόρπατα just like the Greeks use
ἀνδροκτόνοι to describe the Amazons as manslayers. It is only after establishing the
etymological basis of the word for manslaying in the Scythian language, that he gives an
account of how the Amazons who had been captured by the Hellenes, and were being
carried away by boat, killed (ἐπιθεμένας ἐκκόψαι) their male captors out at sea.
In both cases, the two groups of women are introduced to the reader as killers of
men. Both Herodotus and Apollonius use words that may be regarded as euphemistic in
describing the actual action of killing the men. This is an example of a category of allusion
that Thomas calls casual reference where the use of language recalls a specific antecedent in
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a general sense and the antecedent is not of much importance to the new context other than
in the evocation of the atmosphere.1 Herodotus uses the word ἐκκόψαι while Apollonius uses
δέδμητο. These women are approached by men who are not of their own land, and end up
mating with those men. It is also clear in both cases that one group wants to mate with the
other for the purpose of having children. The Lemnian women make a decision to have
children by the Argonauts. The old nurse Polyxo advises the Lemnian younger women to
consider the arrival of the Argonauts as an effective means of escape from childlessness
which is offered to them. The narrator also says that the women lead the men to their homes
to host them so that Lemnos would again be populated by males and suffer no harm
thereafter (Arg. 1.849 – 852). In the other case, Herodotus is very clear, and explicitly says
that the Scythians make the decision to have children by the Amazonian women, and for this
reason, send off their young men to camp by them: ταῦτα ἐβουλεύσαντο οἱ Σκύθαι
βουλόμενοι ἐξ αὐτέων παῖδας ἐκγενήσεσθαι. ἀποπεμφθέντες δὲ οἱ νεηνίσκοι ἐποίευν τὰ
ἐντεταλμένα (Hdt. 4.111.2). The parallelism between the Argonautica and the Histories can
also be appreciated here from the fact that in one, the women want to have children by the
men, and in another the people, presumably the men, want to have children by the women.
The similarity between the two groups of women can again be seen in the description
of the Lemnian women’s work by Apollonius:
τῇσι δὲ βουκόλιαί τε βοῶν χάλκειά τε δύνειν
τεύχεα, πυροφόρους τε διατμήξασθαι ἀροὔρας
ῥηίτερον πάσῃσιν Ἀθηναίης πέλεν ἔργων,
οἷς αἰεὶ τὸ πάροιθεν ὁμίλεον. (Arg. 1.627 – 630)
But for all the women, the tending of cattle, putting on bronze armor, and plowing
wheat-bearing earth was easier than Athena’s labors, with which they had always
formerly been familiar.
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Obvious in Apollonius’ description is the fact that the Lemnian women have reversed the
gender role. The reversal of that role is clear in Herodotus’ description of the case of the
Amazons (which is rather much more succinct):
ἡμεῖς οὐκ ἂν δυναίμεθα οἰκέειν μετὰ τῶν ὑμετερέων γυναικῶν: οὐ γὰρ τὰ αὐτὰ νόμαια
ἡμῖν τε κἀκείνῃσι ἐστί. ἡμεῖς μὲν τοξεύομέν τε καὶ ἀκοντίζομεν καὶ ἱππαζόμεθα, ἔργα δὲ
γυναικήια οὐκ ἐμάθομεν: αἱ δὲ ὑμέτεραι γυναῖκες τούτων μὲν οὐδὲν τῶν ἡμεῖς
κατελέξαμεν ποιεῦσι, ἔργα δὲ γυναικήια ἐργάζονται μένουσαι ἐν τῇσι ἁμάξῃσι, οὔτ᾽ ἐπὶ
θήρην ἰοῦσαι οὔτε ἄλλῃ οὐδαμῇ. (Hdt. 4. 114.3)
We could not live with your women; for we and they do not have the same customs.
We shoot the bow and throw the javelin and ride, but have never learned women’s
work; and your women do none of the things of which we speak, but stay in wagons
and do women’s work, and do not go out hunting or anywhere else.
As part of the continuation of reversal of gender role, Herodotus declares that the
Sauromatai women were still practicing their old way of life from that time, regularly riding
out on horses to go hunting, both with and without their men, and going out to war, wearing
the same kind of clothing as do the men (Hdt 4. 116.2). Also, in the Argonautica, the
narrator says when the women saw the Argo being rowed near their island, all of them
immediately put on their armor for war, and went out from the gates of Myrhine, including
Thoas’ daughter Hypsipyle who put on her father’s armor (Arg. 1.633 – 638).
The reversal of gender roles comes up again in the Histories regarding Lemnos when
the historian talks about the descendants of the Argonauts by the Lemnian women who were
driven from Lemnos and were received by the Lacedaemonians. According to Herodotus,
after they were received by the Lacedaemonians, they committed an offence for which they
were imprisoned and waiting to be executed at night (Hdt. 4. 146.1 – 2). They escaped death
through their wives who visited them in prison, gave them their women’s clothes with which
they escaped unbeknownst to the prison guards (Hdt. 4. 146.3 – 4). These same descendants
of the Argonauts by the Lemnian women would ultimately migrate with the Lacedaemonian
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Theras to found the island there called Thera (Hdt. 4. 147 – 149). This fulfills Jason’s
interpretation of Euphemus’ dream that his descendants would colonize Thera.
Hypsipyle and the Lemnian women wanted the Argonauts to stay and live on their
island. Hypsipyle not only invited Jason to stay but was willing to offer him the throne of
her father Thoas.2 The appeal to Jason that he and his comrades live with the Lemnian
women can also be compared to the appeal of the Scythian young men to the Amazons to
come live with the rest Scythian tribe (Hdt. 4. 114.2). Interestingly, the Amazons also refuse
the offer, but were able to convince the Scythian young men to leave their own people, and
come live with them (Hdt. 4. 114.3).
When Herodotus returns to the man-slaying custom of the Sauromatai at the end of
the excursus, he describes the case of some women who die of old age but unmarried all
because they had not been able to kill a man:
τὰ περὶ γάμων δὲ ὧδέ σφι διακέεται. οὐ γαμὲεται παρθένος οὐδεμία πρὶν ἂν τῶν
πολεμίων ἄνδρα ἀποκτείνῃ: αἳ δὲ τινὲς αὐτέων καὶ τελευτῶσι γηραιαὶ πρὶν γήμασθαι, οὐ
δυνάμεναι τὸν νόμον ἐκπλῆσαι. (Hdt. 4.117)
In regard to marriage, it is the custom that no maiden weds until she has killed a man
of the enemy; and some of them grow old and die unmarried, because they cannot
fulfill the law.
The issue of spinsterhood in the case of the Lemnian women comes up when the narrator
describes the context of Polyxo’s speech. The narrator says that Polyxo had four unmarried
maidens crowned with white hair sitting near her: τῇ καὶ παρθενικαὶ πίσυρες σχεδὸν
ἑδριόωντο ἀδμῆτες λευκῇσιν ἐπιχνοαούσῃ ἐθείραις (Arg. 1.671-672).
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In Book 6 of the Histories Herodotus says that all cruel, shocking or abominable deeds
(τά σχέτλια) are customarily considered ‘Lemnian’: νενόμισται ἀνὰ τὴν Ἑλλάδα τὰ σχέτλια ἔργα
πάντα Λήμνια καλέεσθαι (Hdt. 6.138.4). The reason why cruel deeds are customarily considered
Lemnian, according to Herodotus, is on account of the slaughter of the male population along
with Thoas by the Lemnian women, as well as on account of another slaughter later than that one
(Hdt. 6.138.4). Herodotus says that the Athenians expelled the Pelasgians from Attica, and
following this, the Pelasgians took possessions of various places, particularly Lemnos (Hdt.
6.137.1). With the aim of avenging their expulsion from Attica, the Pelasgians who inhabited
Lemnos abducted some Athenian women during a religious festival at Brauron (Hdt. 6.138.1).
The abducted Athenian women later gave birth to children for the Pelasgian men in Lemnos.
However, the children of the Athenian women who were taught the Attic language by their
mothers, bonded together, defended one another against the children of the Pelasgian women,
and considered it their right to rule over and dominate others (Hdt. 6.138.2). This situation
created the fear in the Pelasgians while they were considering what might happen in the future
when the boys by the Athenian women would have become grown men. The Pelasgians decided
to kill the sons of the Attic women as well as their mothers, and indeed carried it out.
ἀπὸ τούτου δὲ τοῦ ἔργου καὶ τοῦ προτέρου τούτων, τὸ ἐργάσαντο αἱ γυναῖκες τοὺς ἅμα
Θόαντι ἄνδρας σφετέρους ἀποκτείνασαι, νενόμισται ἀνὰ τὴν Ἑλλάδα τὰ σχέτλια ἔργα
πάντα Λήμνια καλέεσθαι. (Hdt. 6.138.4)
From this deed as well as the previous one which the women did killing their husbands
along with Thoas, throughout Hellas all cruel deeds are customarily considered Lemnian.
Apollonius engages Herodotus on this issue by the way he presents the scenario of the slaying of
the Lemnian men, and in the speech of Hypsipyle to her fellow Lemnian women, and Jason. In
the introduction to the Lemnian passage Apollonius immediately calls the women’s action
ruthless. He uses the adverbial term νηλειῶς from the adjective νηλής or νηλεής meaning pitiless
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or ruthless. The primary narrator uses the term to describe the enormity of the women’s action.
The male population was ruthlessly killed by the transgression (ὑπερβασία) of the women. It is
not enough to describe the action as a transgression, but it is also assessed as ruthless. The
narrator calls them miserable women (μέλεαι), sadly insatiate (ἀκόρητοι) of jealousy (ζῆλος).
They did not just kill (ἔρραισαν) their own husbands (ἀκοίτας) along with the women for the
sake of their marriage bed, (ἀμφ᾽ εὐνῇ) but the entire race of men as well, to avoid paying any
retribution (ἀμοιβήν) later for the baneful (λευγαλέοιο) murder (φόνου).
It is obvious that Hypsipyle wanted to prevent the spreading of the report about their
deed. She curiously referred to the report as evil and their deed as serious:
………. …….. ἵν᾽ ἔμπεδον ἔκτοθι πύργων
μίμνοιεν, μηδ᾽ ἄμμε κατὰ χρειὼ μεθέποντες
ἀτρεκέως γνώωσι, κακὴ δ᾽ ἐπὶ πολλὸν ἵκηται
βάξις: ἐπεὶ μέγα ἔργον ἐρέξαμεν, οὐδέ τι πάμπαν
θυμηδὲς καὶ τοῖσι τόγ᾽ ἔσσεται, εἴ κε δαεῖεν. (Arg. 1. 659 – 663)
In order that they may continually remain outside the city walls, and may not follow after
us out of necessity and know us accurately, and an evil report may come to many, since
we did a great deed. By no means would there be gladness of heart even for them, if they
should know.
Later when Hypsipyle speaks with Jason, she promises to tell him unerringly (νημερτές) the
Lemnian women’s misery (κακότητα). However, she invokes Aphrodite as the reason behind the
Lemnian men’s action, and in place of the deeds mentioned by Herodotus τὰ σχέτλια, Hypsipyle
calls the men cruel:
οὐλομένης δὲ θεᾶς πορσύνετο μῆτις
Κύπριδος, ἥ τέ σφιν θυμοφθόρον ἔμβαλεν ἄτην.
δὴ γὰρ κουριδίας μὲν ἀπέστυγον, ἐκ δὲ μελάθρων,
ᾗ ματίῃ εἴξαντες, ἀπεσσεύοντο γυναῖκας:
αὐτὰρ ληιάδεσσι δορικτήταις παρίαυον,
σχέτλιοι. ……….
(Arg. 1. 802 – 807)
But the plan of that destructive goddess Cypris was being executed, for she cast a lifedestroying infatuation into the men. For they abhorred their wedded wives, and yielding
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to their folly, drove their wives from their homes; but they slept with the female captives
won by their spears, the cruel men!
Seemingly, in order to exonerate the female gender, Hypsipyle’s account given to Jason
incorporates the case of children, not just the legitimate against the illegitimate, but also the split
between the genders: sons against daughters, husbands against wives, brothers against sisters,
fathers against daughters etc. She refers to the sense of what is right (θέμις) as the reason the
women would not receive the men back hoping that they would do the right thing:
εἰσόκε τις θεὸς ἄμμιν ὑπέρβιον ἔμβαλε θάρσος,
ἂψ ἀναερχομένους Θρῃκῶν ἄπο μηκέτι πύργοις
δέχθαι, ἵν᾽ ἢ φρονέοιεν ἅπερ θέμις, ἠέ πῃ ἄλλῃ
αὐταῖς ληιάδεσσιν ἀφορμηθέντες ἵκοιντο. (Arg. 1. 820 – 824)
Until some god cast an overwhelming courage into us, to receive them no longer within
the city-walls when they came back from the Thracians, in order that they might either
pay regard to what is right or departing with the very female captives, go somewhere
else.
Apollonius’ Hypsipyle is clearly trying to manipulate Jason’s perception of things here by trying
to suggest that the women’s action was inspired by a god. However, after Hypsipyle finishes
speaking to Jason, the narrator points out clearly what she has done in her speech, declaring that
Hypsipyle conceals the attainment of murder which they carried out against the men: Ἴσκεν,
ἀμαλδύνουσα φόνου τέλος, οἷον ἐτύχθη ἀνδράσιν (Arg. I. 834 – 835). While agreeing with
Herodotus on the assessment of the act, at the same time, Apollonius uses Herodotean
method to subvert Herodotus in such a way that Jason is protected from experiencing the
full horror of the slaughter.3 Apollonius digresses in the manner of Herodotus to tell the
story of Hypsipyle saving her father Thoas, and going on to give an account of what became

3
I am grateful to James Clauss for giving me his suggestion that Jason might need to be protected from experiencing
the full horror of the slaughter, but not the learned reader. See also, “Poet and Characters in Apollonius Rhodius’
Lemnian Episode,” 53 where George says Apollonius “contrives to protect the reader from feeling the full horror
of the women's guilt by reticence and euphemism.”
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of Thoas. Only after this digression does he come back to discuss the Lemnian women’s
gender role reversal. In both the digression and the gender role reversal, the reader can see
the Herodotean hand. The story of the Amazons in Herodotus’ Book 4 is itself a digression.
It is a story told within the context of discussing the Sauromatai who are depicted as part of
the Scythian group by Herodotus and mentioned by Argus and Jason in their speeches in
their appeal to Aeetes in Colchis (Arg. 3. 353; 394). Their presentation in the Histories
clearly shows a reversal of gender roles.
So, Apollonius’ portrait of the Lemnian women in the Alexandrian epic is
Amazonian. However, this version of the Lemnian women becomes Amazonian for a
reason. The women have no choice. They are miserable women sadly insatiate of jealousy
(ὦ μέλεαι, ζήλοιό τ᾽ ἐπισμυγερῶς ἀκόρητοι). They were jealous of other women – Thracian
captives – who were their own slaves. These Lemnian women are pitiable. Their act is
horrifying but the women themselves are not cruel by nature, and so are not savages.
Apollonius agrees with Herodotus that the slaying of the male population by the women of
Lemnos is a cruel act (τὰ σχέτλια ἔργα). But the men who caused the women to carry out the
act are the ones who are depicted as cruel (οἱ σχέτλιοι) through the character of Hypsipyle.
Her depiction foreshadows that of Medea who also calls Jason σχέτλιε in Book 4, and by
that, the abandonment of Medea by Jason in the future is also rendered as cruel. Apollonius
expects the reader to notice in the introduction of the Lemnian episode that the narrator
gives the context and the basis for the slaughter of the male population:
δὴ γὰρ κουριδίας μὲν ἀπηνήναντο γυναῖκας
ἀνέρες ἐχθήραντες, ἔχον δ᾽ ἐπὶ ληιάδεσσιν
τρηχὺν ἔρον, ἃς αὐτοὶ ἀγίνεον ἀντιπέρηθεν
Θρηικίην δῃοῦντες: ἐπεὶ χόλος αἰνὸς ὄπαζεν
Κύπριδος, οὕνεκά μιν γεράων ἐπὶ δηρὸν ἄτισσαν. (Arg. 1.611 – 615)
For the men having hated their legitimate wives, rejected them, and had savage
desire for the female captives whom they themselves brought back when ravaging
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Thrace on the opposite side. For the horrible anger of Cypris was chasing them
because they deprived her of the honors which were due for a long time.
So, as soon as the reader is told the women killed their husbands, the men’s own culpable
deed is presented, and the goddess Cypris is also put forward as being partly responsible.
Having made this point, the narrator cries out, “O miserable women sadly insatiate of
jealousy: ὦ μέλεαι, ζήλοιό τ᾽ ἐπισμυγερῶς ἀκόρητοι” (Arg. 1.616). What is obvious here is
that the reader is being prepared to receive the details of the story by an appeal to see the
story from the women’s perspective. The idea is not to overlook the horror of the deed, but
also, not to immediately shrink away from the women before hearing more about the deed.
Up to a point, Hypsipyle’s speech to Jason is similar to that of the narrator, particularly the
deadly plan of the goddess, and the loathing of the legitimate wives by the cruel husbands.
To that end, there is a softening of the culpability of the women.4 George makes a fair point
saying Apollonius paints a picture of the Lemnian women so that they elicit compassion, “but
compassion based on selection and arrangement of the facts.”5 All in all, the upstaging of
Herodotus and presentation of the Lemnian women as pitiable would seem to be a
foreshadowing of the experience of Medea at the hands of Jason that is seen in Euripides, which
Apollonius expects the reader to know. Read that way, both characters would seem to be
consistent.

4
For a reading of the Lemnian episode as a reflection of the third-century Realpolitik, which suggests that “it may
be best to overlook the tarnished past in order to accommodate present considerations, see Mori, Politics of
Apollonius Rhodius’ Argonautica, 112.
5
George, “Poet and Characters in Apollonius Rhodius’ Lemnian Episode,” 52.
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The Other

In Book 2 of the Argonautica, Apollonius gives a series of ethnographic descriptions of different
groups of people, the Amazons, the Chalybes, Tibarenoi, and the Mossynoecians. The focus is
on the otherness of these groups, seeing them all as antithetical to the Greeks. It is as if a film
editor were to have an idea contrast montage in which different shots are assembled together to
form a whole, and viewers can see the overarching theme associated with that assembly of shots.
When the narrator gets to the point of describing the Mossynoecians, the reader of the
Argonautica can see Apollonius vividly working as an editor in the sense that the choice of
words, and the narration itself evoke two passages, one from Xenophon’s Anabasis, and another
from Herodotus’ Histories.6 What is remarkable about Apollonius’ artistry here is how he uses
the evocation of those two passages from Xenophon and Herodotus to create a tertium quid.
With Jason and the Argonauts, on their way to Colchis, passing a sacred mountain and the land
of the Mossynoecians, the narrator proceeds to describe this people, and their customs:
ἀλλοίη δὲ δίκη καὶ θέσμια τοῖσι τέτυκται.
ὅσσα μὲν ἀμφαδίῃ ῥέζειν θέμις ἢ ἐνὶ δήμῳ
ἢ ἀγορῇ, τάδε πάντα δόμοις ἔνι μηχανόωνται·
ὅσσα δ᾿ ἐνὶ μεγάροις πεπονήμεθα, κεῖνα θύραζε
ἀψεγέως μέσσῃσιν ἐνὶ ῥέζουσιν ἀγυιαῖς.
οὐδ᾿ εὐνῆς αἰδὼς ἐπιδήμιος, ἀλλὰ σύες ὣς
φορβάδες, οὐδ᾿ ἠβαιὸν ἀτυζόμενοι παρεόντας,
μίσγονται χαμάδις ξυνῇ φιλότητι γυναικῶν.
αὐτὰρ ἐν ὑψίστῳ βασιλεὺς μόσσυνι θαάσσων
ἰθείας πολέεσσι δίκας λαοῖσι δικάζει,
σχέτλιος· ἢν γάρ πού τι θεμιστεύων ἀλίτηται,
λιμῷ μιν κεῖν᾿ ἦμαρ ἐνικλείσαντες ἔχουσιν. (Arg. 2. 1018- 1029)
They have a strange custom and laws. However many things are right for us to do openly,
either in public or in the marketplace, they bring about at home. However many things
6
It is like what we see in the movies in which a contemporary movie director like Steven Spielberg uses a series of
shots to pay homage to or challenge a director like Alfred Hitchcock who is known to have previously used that
same series of shots to convey a specific meaning.
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we do with care inside the house, they blamelessly do outdoors, in the middle of the
streets. Respect for the marriage-bed is not common, but like grazing pigs, not in the least
embarrassed because of other people present, they have common sexual intercourse with
women right on the ground. But the king sitting in the highest tower determines straight
judgments for the multitude of people; the poor man, for if perhaps while adjudicating, he
transgresses, they shutting him in, hold him without food for that day.
Some scholars such as Beye (1982), Fantuzzi & Hunter (2004), and Clauss (2011) have rightly
suggested that the ethnographical detail of the Mossynoecians provided in the Argonautica
evokes Book 5 of Xenophon’s Anabasis. Xenophon reports on the experience of his fellow
Greek mercenaries as they passed through the territory of the Mossynoecians:
ἐζήτουν δὲ καὶ ταῖς ἑταίραις ἅς ἦγον οἱ Ἕλληνες, ἐμφανῶς συγγίγνεσθαι· νόμος γὰρ ἦν
οὗτός σφισι. λευκοὶ δὲ πάντες οἱ ἄνδρες καὶ αἱ γυναῖκες. τούτους ἔλεγον οἱ
στρατευσάμενοι βαρβαρωτάτους διελθεῖν καὶ πλεῖστον τῶν Ἑλληνικῶν νόμων
κεχωρισμένους. ἔν τε γὰρ ὄχλῳ ὄντες ἐποίουν ἅπερ ἂν ἄλλοι ἐν ἐρημίᾳ ποιήσειαν, μόνοι
τε ὄντες ὅμοια ἔπραττον ἅπερ ἂν μετ᾿ ἄλλων ὄντες, διελέγοντό τε αὑτοῖς καὶ ἐγέλων ἐφ᾿
ἑαυτοῖς καὶ ὠρχοῦντο ἐφιστάμενοι ὅπου τύχοιεν ὥσπερ ἄλλοις ἐπιδεικνύμενοι. (Xen.
Anab. 5.4. 32 – 34)
These Mossynoecians wanted also to have intercourse openly with the women who
accompanied the Greeks, for that was their own fashion. And all of them were whiteskinned, the men and the women alike. They were said by the Greeks who served on the
expedition to be the most uncivilized people whose country they traversed, the furthest
removed from Greek customs. For they habitually did in public the things that other
people would do only in private, and when they were alone they would behave just as if
they were in the company of others, talking to themselves, laughing at themselves, and
dancing in whatever spot they chanced to be, as though they were giving an exhibition to
others.7
That exactly the same name is used for the group encountered by the Argonauts, and the one
Xenophon and his fellow mercenaries came across makes it easy to agree with scholars who see
the passage in the Argonautica as a reception of the one in the Anabasis. In addition, the
description of the behavior of this people appears to be the same in both passages, that is, there is
an inversion of the public and private spaces in both passages. Nevertheless, the Apollonian
passage also evokes Herodotus’ Histories. This is so because of the allusive technique that
7

Translated by Carleton L. Brownson.

206

Apollonius employs here. This allusive technique is called correction. It is quintessentially
Alexandrian and reveals the poet’s engagement in polemics.8 Thomas cites the use of it by
Catullus in the opening theme of his epyllion, poem 64. In it, Catullus allusively rejects
Apollonius’ and Ennius’ etymologies for the Argo but promotes Callimachus’ which says the
ship is named from the Homeric adjective ἀργός which means “swift.”9 Apollonius’ and Ennius’
suggestion of a derivative from the builder of the ship, Argos and its crew, Argives, is apparently
rejected by Catullus. However, the type of allusive technique under the category of ‘correction’
that is applicable to what Apollonius does with the passage about the Mossynoecians is ‘window
reference.’ This technique involves a close adaptation of an antecedent text or model, but that
adaptation is noticeably interrupted so that there could be another reference back to the source of
that antecedent or model.10 As Thomas puts it, the intermediate text only serves as a window
through which the ultimate source or text is revealed.11 Although what happens in the process is
that it is the immediate text or chief model that ends up being ‘corrected,’ in the case of the
passage about the Mossynoecians, Apollonius appears to seek to ‘correct’ the ultimate model,
which is Herodotus’ Histories. The Herodotean reader knows that prior to Xenophon’s account,
Herodotus in The Histories mentions the Mossynoecians, and describes the nature of their
dwelling in Hdt. 5.16.1 – 4 in a way that is very similar to what is mentioned in the
Argonautica.12 But the similarity to Xenophon’s and Apollonius’ passages is much more obvious
in Herodotus’ remarks about the inversion of the private and public spaces albeit not with the
Mossynoecians.13 In Book 2 of The Histories Herodotus’ description of the Egyptian custom
8

Thomas, “Virgil’s Georgics and the Art of Reference,” 185.
Thomas, “Virgil’s Georgics and the Art of Reference,” 185.
10
Thomas, “Virgil’s Georgics and the Art of Reference,” 188.
11
Thomas, “Virgil’s Georgics and the Art of Reference,” 188.
12
The Mossynoecians are also listed in the Persian administration and army in Hdt. 3. 94, 7. 78.
13
Thomas suggests that such similarity is supposed to be noticed just as the departure from the imitated model. See
Thomas, “Virgil’s Georgics and the Art of Reference,” 189.
9
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comes quite close to what we see of the Mossynoecians in both the Argonautica and the
Anabasis. But for the name of the people involved, and the issue of sex outdoors as against that
of eating, the ethnographical information provided in the Argonautica and the Anabasis is not
that different from Herodotus’ description of the Egyptian nomos.
Αἰγύπτιοι ἅμα τῷ οὐρανῷ τῷ κατὰ σφέας ἐόντι ἑτεροίῳ καὶ τῷ ποταμῷ φύσιν ἀλλοίην
παρεχομένῳ ἢ οἱ ἄλλοι ποταμοί, τὰ πολλὰ πάντα ἔμπαλιν τοῖσι ἄλλοισι ἀνθρώποισι
ἐστήσαντο ἤθεά τε καὶ νόμους· ἐν τοῖσι αἱ μὲν γυναῖκες ἀγοράζουσι καὶ καπηλεύουσι, οἱ
δὲ ἄνδρες κατ᾿ οἴκους ἐόντες ὑφαίνουσι· ὑφαίνουσι δὲ οἱ μὲν ἄλλοι ἄνω τὴν κρόκην
ὠθέοντες, Αἰγύπτιοι δὲ κάτω. Τὰ ἄχθεα οἱ μὲν ἄνδρες ἐπὶ τῶν κεφαλέων φορέουσι, αἱ δὲ
γυναῖκες ἐπὶ τῶν ὤμων. Οὐρέουσι αἱ μὲν γυναῖκες ὀρθαί, οἱ δὲ ἄνδρες κατήμενοι.
Εὐμαρείῃ χρέωνται ἐν τοῖσι οἴκοισι, ἐσθίουσι δὲ ἔξω ἐν τῇσι ὁδοῖσι ἐπιλέγοντες ὡς τὰ
μὲν αἰσχρὰ ἀναγκαῖα δὲ ἐν ἀποκρύφῳ ἐστὶ ποιέειν χρεόν, τὰ δὲ μὴ αἰσχρὰ ἀναφανδόν.
(Hdt. 2.35.2 – 3)
As the Egyptians have a climate peculiar to themselves, and their river is different in its
nature from all other rivers, so have they made all their customs and laws of a kind
contrary for the most part to those of all other men. Among them, the women buy and
sell, the men abide at home and weave; and whereas in weaving all others push the woof
upwards, the Egyptians push it downwards. Men carry burdens on their heads, women on
their shoulders. Women make water standing, men sitting. They relieve nature indoors,
and eat out of doors in the streets, giving the reason, that things unseemly but necessary
should be done in secret, things not unseemly should be done openly.
For the purpose of this study, I argue that the passage in the Argonautica is expected to produce
a tertium quid in the mind of readers. Tertium quid is understood here as the evocation of a third
thing that may be indefinite, but evoked all the same, whenever two other definite things are
considered. Bearing in mind the context within which Apollonius wrote, and the “Ptolemaic
agenda” as seen in the works of other Hellenistic poets such as Callimachus and Theocritus, the
idea of the tertium quid is worthy of examination. For us to understand the connection among
these passages well, we need to remember that the description of the Mossynoecians in the
Argonautica comes up at point in which the ethnography of the various peoples met by the
Argonauts is given a greater attention than it has up until that point. Interestingly, the other
peoples are also described as groups different from the Greeks in terms of their customs.
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Thalmann makes a useful observation concerning the passage in the Argonautica, namely, that
“in Book 2, the last peoples to be described in any detail in this final segment of the voyage
before the arrival at Colchis represent in various ways inversions of Greek norms (the Amazons,
2.985 – 1000, the Chalybes 2.1000 – 1008, the Tibarenoi, 2.1009 – 1014, and the Mossynoikoi 2.
1015 – 1029).”14 The inversion of Greek norms is an overarching idea in this part of the
Argonautica.
It is precisely the inversion of Greek norms that Herodotus sees in the Egyptians. He
paints a binary picture that makes clear the foreignness or otherness of Egypt and Egyptians as
opposite of Hellas and the Greeks. Book 2 of the Histories, which is typically referred to as the
Egyptian logos is replete with cases of the otherness of Egypt and Egyptians. Herodotus
reinforces how different Egyptians are from the Greeks in Book 4, which is also another book
devoted to another “other”, the Scythians, whom Herodotus regards as loathing all other customs
especially those of the Greeks. Herodotus clearly has the Egyptians, just like the Scythians,
under the category of “the other” with respect to the Greeks when he observes that the Egyptians
shun the use of Greek customs, and generally the customs of any other group of men whatever:
Ἑλληνικοῖσι δὲ νομαίοισι φεύγουσι χρᾶσθαι, τὸ δὲ σύμπαν εἰπεῖν, μηδ᾿ ἄλλων μηδαμὰ μηδαμῶν
ἀνθρώπων νομαίοισι (Hdt. 2.91.1). At the same time, in contrast to the Egyptians and Scythians,
Herodotus portrays the Greeks as being open to the customs of others including that of the
Egyptians. For example, he says:
ὁτέοισι δὲ τὸ πάλαι ἐκόσμεον τὰς παρθένους πρὶν ἤ σφι Ἕλληνας παροικισθῆναι, οὐκ
ἔχω εἰπεῖν, δοκέω δ᾿ ὦν Αἰγυπτίοισι ὅπλοισι κοσμέεσθαι αὐτάς· ἀπὸ γὰρ Αἰγύπτου καὶ
τὴν ἀσπίδα καὶ τὸ κράνος φημὶ ἀπῖχθαι ἐς τοὺς Ἕλληνας. (Hdt. 4.180.4)
With what armor they equipped their maidens before the Greeks came to dwell near
them, I cannot say; but I suppose the armor to have been Egyptian; for I hold that the
Greeks got their shield and helmet from Egypt.
14

Thalmann, Apollonius of Rhodes and the Spaces of Hellenism, 116 – 117.
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He adds later that the Greeks also learned from the Libyans the yoking together of four horses:
καὶ τέσσερας ἵππους συζευγνύναι παρὰ Λιβύων οἱ Ἕλληνες μεμαθήκασι (Hdt. 4.189.3).
It has to be acknowledged that in spite of painting a very clear picture of the otherness of
Egypt, Herodotus sometimes attempts to show the similarities between Egyptian and Greek gods
and goddesses. Just as Greene observes, Herodotus’s descriptions of Egyptian deities and their
equivalents in Hellas are attempts at interpretatio Graeca, and he may have shown the
similarities between the Egyptians and Greeks for the purpose of helping his Greek audience
understand his points about the Egyptian deities, yet the differences between the two theological
frameworks, and by extension the people, are ultimately made clear enough.15
Many different scholars, including Oswyn Murray, have pointed out that the Egyptian
logos in Book 2 of Herodotus’ Histories was of great importance to the fourth century and
Hellenistic historiography and poetry. Of course, there were also critics of Herodotus’ report
about Egypt. However, what Murray has been able to show is that regardless of agreement or
disagreement with Herodotus’ accounts or fundamental approach, Herodotean perspective was
the lens through which the Greeks saw Egypt. It has now been observed that Hellenistic poets
appear to agree with or challenge Herodotus whenever it serves their objectives well. Greene
makes this point clearly. She points out that while, on the one hand, a Hellenistic poet like
Callimachus treats Herodotus as a source with whom he agrees concerning his narrative about
the foundation of Cyrene, however, in his other works, “Callimachus reconsiders and even
challenges the historian as regards his essential perception and presentation of Egypt.”16 It
should, therefore, not be surprising to find out that Apollonius, just like his contemporary

15
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Greene, Muse without Measure: Callimachus and the Greek Prose Traditions, 22.
Greene, Muse without Measure: Callimachus and the Greek Prose Traditions, 20.
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Callimachus, also appears in some parts of the Alexandrian epic to have treated Herodotus as a
source with whom he agrees, and yet challenges that same source at a different point. For
example, in crediting the Egyptian king Sesostris, and his men for the founding of the settlement
of Colchis, Apollonius clearly agrees with Herodotus, and uses the Histories as his source. After
Jason and the Argonauts rescued Argus and the other Colchians who were shipwrecked on their
way to Orchomenus, while explaining what the purpose of their voyage was, Argus mentioned
that the founder of Colchis had come from Egypt.
ἦμος ὅτ᾿ Ἠερίη πολυλήιος ἐκλήιστο
μήτηρ Αἴγυπτος προτερηγενέων αἰζηῶν,
καὶ ποταμὸς Τρίτων εὐρύρροος, ᾧ ὕπο πᾶσα
ἄρδεται Ἠερίη, Διόθεν δέ μιν οὔ ποτε δεύει
ὄμβρος· ἅλις προχοῇσι δ᾿ ἀνασταχύουσιν ἄρουραι.
ἔνθεν δή τινά φασι πέριξ διὰ πᾶσαν ὁδεῦσαι
Εὐρώπην Ἀσίην τε βίῃ καὶ κάρτεϊ λαῶν
σφωιτέρων θάρσει τε πεποιθότα· μυρία δ᾿ ἄστη
νάσσατ᾿ ἐποιχόμενος, τὰ μὲν ἤ ποθι ναιετάουσιν
ἠὲ καὶ οὔ· πουλὺς γὰρ ἄδην ἐπενήνοθεν αἰών.
Αἶά γε μὴν ἔτι νῦν μένει ἔμπεδον υἱωνοί τε
τῶνδ᾿ ἀνδρῶν, οὓς ὅς γε καθίσσατο ναιέμεν Αἶαν·
οἳ δή τοι γραπτῦς πατέρων ἕθεν εἰρύονται,
κύρβιας, οἷς ἔνι πᾶσαι ὁδοὶ καὶ πείρατ᾿ ἔασιν
ὑγρῆς τε τραφερῆς τε πέριξ ἐπινισσομένοισιν. (Arg. 4. 267 – 281)
when Egypt, the mother of vigorous men born earlier, was celebrated as Eërie with
many cornfields and the wide-flowing river was called Triton, by which all of Eërie is
watered, for Zeus’ rain never wets it, but the fields sprout up with grains because of floods
in great quantities. From here, they say, a man traveled all around the entire Europe and
Asia, having relied on the strength, might, and courage of his soldiers. He busily founded
countless cities on his way, some of which perhaps still exist, others not, for a long space of
time has unceasingly passed. Aea, at least, still stands fast to this day, along with the
descendants of those men whom that one (the man) settled to dwell in Aea. They, in fact,
maintain their forefathers’ writings, pillars on which are all the routes and boundaries of
the sea and land for those who travel around them.
Herodotus is our earliest extant source for the legend of the Egyptian king Sesostris, who was
credited with leading a campaign into Asia, which resulted in a group of Egyptians founding the
settlement of Colchis.
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Παραμειψάμενος ὦν τούτους τοῦ ἐπὶ τούτοισι γενομένου βασιλέος, τῷ οὔνομα ἦν
Σέσωστρις, τούτου μνήμην ποιήσομαι· τὸν ἔλεγον οἱ ἱρέες πρῶτον μὲν πλοίοισι μακροῖσι
ὁρμηθέντα ἐκ τοῦ Ἀραβίου κόλπου τοὺς παρὰ τὴν Ἐρυθρὴν θάλασσαν κατοικημένους
καταστρέφεσθαι, ἐς ὃ πλέοντά μιν πρόσω ἀπικέσθαι ἐς θάλασσαν οὐκέτι πλωτὴν ὑπὸ
βραχέων. ἐνθεῦτεν δὲ ὡς ὀπίσω ἀπίκετο ἐς Αἴγυπτον, κατὰ τῶν ἱρέων τὴν φάτιν, πολλὴν
στρατιὴν τῶν . . λαβὼν ἤλαυνε διὰ τῆς ἠπείρου, πᾶν ἔθνος τὸ ἐμποδὼν
καταστρεφόμενος. (Hdt. 2.102.1 – 3)
Passing over these, therefore, I will now speak of the king who came after them,
Sesostris. This king, said the priests, set out with a fleet of long ships from the Arabian
Gulf and subdued all the dwellers by the Red Sea, till as he sailed on he came to a sea
which was too shallow for his vessels. After returning thence back to Egypt, he gathered
a great army (according to the story of the priests) and marched over the mainland,
subduing every nation to which he came.
Another reason for which Herodotus is important as a source in understanding the Argonautica is
the fact that Herodotus describes the Colchians as Egyptians:
Φαίνονται μὲν γὰρ ἐόντες οἱ Κόλχοι Αἰγύπτιοι, νοήσας δὲ πρότερον αὐτὸς ἢ ἀκούσας
ἄλλων λέγω. ὡς δέ μοι ἐν φροντίδι ἐγένετο, εἰρόμην ἀμφοτέρους, καὶ μᾶλλον οἱ Κόλχοι
ἐμεμνέατο τῶν Αἰγυπτίων ἢ οἱ Αἰγύπτιοι τῶν Κόλχων· νομίζειν δ᾿ ἔφασαν οἱ Αἰγύπτιοι
τῆς Σεσώστριος στρατιῆς εἶναι τοὺς Κόλχους. αὐτὸς δὲ εἴκασα τῇδε, καὶ ὅτι μελάγχροες
εἰσὶ καὶ οὐλότριχες. καὶ τοῦτο μὲν ἐς οὐδὲν ἀνήκει· εἰσὶ γὰρ καὶ ἕτεροι τοιοῦτοι· ἀλλὰ
τοῖσιδε καὶ μᾶλλον, ὅτι μοῦνοι πάντων ἀνθρώπων Κόλχοι καὶ Αἰγύπτιοι καὶ Αἰθίοπες
περιτάμνονται ἀπ᾿ ἀρχῆς τὰ αἰδοῖα. (Hdt. 2.104. 1 – 2)
For it is plain to see that the Colchians are Egyptians; and this that I say I myself noted
before I heard it from others. When I began to think on this matter, I inquired of both
peoples; and the Colchians remembered the Egyptians better than the Egyptians
remembered the Colchians; the Egyptians said that they held the Colchians to be part of
Sesostris’ army. I myself guessed it to be so, partly because they are dark-skinned and
woolly-haired; though that indeed goes for nothing, seeing that other peoples, too, are
such; but my better proof was that the Colchians and Egyptians and Ethiopians are the
only nations that have from the first practiced circumcision.
Herodotus’ attempt to connect Egypt with Colchis must have been very useful to Apollonius, and
the significance of that can be seen in Argus’ explanation to the Argonauts. Hunter points out
that in writing the Argonautica, “Apollonius chose to deal with an area of the world – Colchis
and the Black Sea – which was believed to have traditional racial and cultural links with Egypt,
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and which we know to have been of interest to the Ptolemies.”17 So, the Ptolemaic interest may
just be part of the factor here. Since Apollonius was also the Librarian of the Royal Library in
Alexandria, Hunter’s observation that the social and the academic context within which he
worked as a poet should be relevant to the assessment of his epic.18
Considering the passages from Apollonius and Xenophon against that of Herodotus, it
would seem to be an attempt by Apollonius to take on the issue of otherness, and to dispute with
Herodotus just like Callimachus when he sometimes gives quite a different perspective of Egypt
from what Herodotus does whenever it suits his purpose.19 In dwelling on a number of different
groups of people, the Mossynoecians, Tibarenians, Amazons, and Chalybeans, and painting a
very clear picture in which he shows them all as an inversion of Greek norms, Apollonius
appears to set out to change the perception of Egyptians being seen as the “other”. The
Alexandrian poets Apollonius and Callimachus lived in Egypt and had direct experience of it that
would have made them different from Herodotus. Clearly, otherness remains, but Egyptians no
longer fit within that category. The description of the Mossynoecians in the Argonautica, which
says that they have strange laws and customs: ἀλλοίη δὲ δίκη καὶ θέσμια τοῖσι τέτυκται is worthy
of further analysis. The emphasis on the other can be argued from the position of the adjective
ἀλλοίη in the line. Apollonius places that word first in the line. This word may have been
translated as strange, but it is in the sense that the other is considered strange from the point of
the one experiencing the other. However, ἀλλοίη is defined typically as “of another sort or kind,
different, other.” If we compare how Xenophon describes the Mossynoecians as different to the
way Apollonius does, it could be argued that the choice of the word in defining difference in the
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Hunter, The Argonautica of Apollonius. Literary Studies, 152.
See Hunter, The Argonautica of Apollonius. Literary Studies, 152.
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Greene, Muse without Measure: Callimachus and the Greek Prose Traditions, 20.
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Argonautica is in response to Herodotus who also uses the word ἀλλοίη just like Apollonius.
Xenophon uses the word χωρίζω (καὶ πλεῖστον τῶν Ἑλληνικῶν νόμων κεχωρισμένους), which
does portray the Mossynoecians as being different from the Greeks. All things considered, the
description of the Mossynoecians in the Argonautica as ἀλλοίη δὲ δίκη καὶ θέσμια τοῖσι τέτυκται
(Arg. 2.1017) compares better with the description of Egypt and Egyptian by Herodotus
(Αἰγύπτιοι ἅμα τῷ οὐρανῷ τῷ κατὰ σφέας ἐόντι ἑτεροίῳ καὶ τῷ ποταμῷ φύσιν ἀλλοίην
παρεχομένῳ ἢ οἱ ἄλλοι ποταμοί, τὰ πολλὰ πάντα ἔμπαλιν τοῖσι ἄλλοισι ἀνθρώποισι ἐστήσαντο
ἤθεά τε καὶ νόμους Hdt. 2.35.2). The word ἀλλοίη stands out in both Apollonius and Herodotus.
The narrator in the Argonautica particularly appears to have had a stake in the discussion
when he remarks during the ethnographical description by using the first-person plural verb
πεπονήμεθα (ὅσσα δ᾿ ἐνὶ μεγάροις πεπονήμεθα, κεῖνα θύραζε ἀψεγέως μέσσῃσιν ἐνὶ ῥέζουσιν
ἀγυιαῖς: as many things as what we do within, they shamelessly do outdoors Arg. 2. 1020-1021).
πεπονήμεθα betrays the position of the narrator relative to the people being described. Although
speaking of otherness or “difference and inversion,” remains a definition of these other peoples
from a Greek perspective, and the measurement of “what is right” (θέμις) is according to Greek
standard, the duality of “us” and “them” seen here does not place Egypt with “them” but with
“us”, us being Greek. Were we to carefully examine the placement of πεπονήμεθα, and see it as
self-referential, the passage makes it possible to consider a new interpretation. This should not be
surprising at this point considering what Mori says about the image of the Argonauts physically
carrying the Argo inland during their return from Colchis. That indeed the portage of the Argo
would have looked “Egyptian” to Apollonius’ Greek audience, one would agree with Mori that
the portage of the Argo is another attempt representing a cultural link between Greece and
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Egypt.20
When the narrator in the Argonautica describes the Mossynoecians manner of making
love in public, he points out that they do it like pigs: οὐδ᾿ εὐνῆς αἰδὼς ἐπιδήμιος, ἀλλὰ σύες ὣς |
φορβάδες (Arg. 2.1023 – 1024). The simile σύες ὣς φορβάδες is not casual. Herodotus dwells
extensively on Egyptians not wanting to render themselves impure by being associated with pigs:
Ὗν δὲ Αἰγύπτιοι μιαρὸν ἥγηνται θηρίον εἶναι, καὶ τοῦτο μὲν ἤν τις ψαύσῃ αὐτῶν
παριὼν ὑός, αὐτοῖσι τοῖσι ἱματίοισι ἀπ᾿ ὦν ἔβαψε ἑωυτὸν βὰς ἐς τὸν ποταμόν· τοῦτο δὲ
οἱ συβῶται ἐόντες Αἰγύπτιοι ἐγγενέες ἐς ἱρὸν οὐδὲν τῶν ἐν Αἰγύπτῳ ἐσέρχονται μοῦνοι
πάντων, οὐδέ σφι ἐκδίδοσθαι οὐδεὶς θυγατέρα ἐθέλει οὐδ᾿ ἄγεσθαι ἐξ αὐτῶν, ἀλλ᾿
ἐκδίδονταί τε οἱ συβῶται καὶ ἄγονται ἐξ ἀλλήλων. (Hdt. 2.47.1)
Swine are held by the Egyptians to be unclean beasts. Firstly, if an Egyptian touch a hog
in passing by, he goes to the river and dips himself in it, clothed as he is and secondly,
swineherds, native born Egyptians though they be, are alone of all men forbidden to enter
any Egyptian temple; nor will any give a swineherd his daughter in marriage, nor take a
wife from their women; but swineherds intermarry among themselves.
So, when the Argonautica describes the Mossynoecian’s customs (θέσμια) as strange or ‘other’
(ἀλλοίη), and their copulating like pigs (σύες ὣς φορβάδες), it is an attempt to portray this
people as being very well entrenched under the category of otherness. The Mossynoecians
become the quintessential other. At the same time, expecting that its reader would know that the
Egyptians avoid any form of contact with pigs, the Argonautica deemphasizes the portrayal of
Egyptians as the other, which is what Mori sees in the portage of the Argo by the Argonauts in
Libya on their way back from Colchis.

20
“…the image of dozens of men carrying a ship inland would have looked “Egyptian” to Apollonius’ Greek
audience, not only because there were such rituals, but also because it is a paradoxical inversion of “normal” (i.e.,
Greek) behavior. Such inversions constituted the essence of Egyptian custom according to Herodotus, who, it should
be noted, continued to be widely read in the Hellenistic period. Peleus’ suggestion would have made sense,
metapoetically speaking, to both the Argonauts and their audience, because strange things were to be expected in
places like the Libyan Desert…The portage of the Argo represents a cultural link between Greece and Egypt, but
more importantly it is a link that privileges the anteriority of the Greek side of the equation….” See. Mori, The
Politics of Apollonius Rhodius’ Argonautica, 17; Stephens also discusses Soter’s attempt to bridge the gap between
Egyptian and Greek through the introduction of the cult of Sarapis, and how over time, the Greek population both of
Alexandria and the rest of Egypt became more assimilated, with frequent intermarriage, dual Greek-Egyptian names,
and burial practices. See Stephens, Seeing Double, 169.

215

The ethnographical detail of the Mossynoecians presented in Book 2 of the Argonautica
is a tertium quid that the reader is expected to see having compared the passages in Xenophon’s
Anabasis and Herodotus’ Histories. Considering his position as the Librarian of Royal Library,
and the fact that his epic dwells on an area of the world that is of interest to the Ptolemies,
Apollonius’ epic is partly an attempt to portray Egypt no longer as Herodotus' land of "others".
Apollonius contributes through the tertium quid to the bridging of the gap between the Egyptians
and Greeks by indicating that the Mossynoecians are the other from the point of the Alexandrian
Greek poet writing in a period of de facto bicultural world.
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General Conclusion

This dissertation has been an attempt to show that the prose tradition especially Herodotus’
Histories is germane to the appreciation and profound understanding of certain features and
episodes of Apollonius’ Argonautica. Starting in the first chapter with the proem of the epic,
where a mixing of genres has been detected, I have sought to argue that the mixture suggests that
the Homeric epics cannot be the only touchstone by which the Alexandrian epic should be
understood. The primary narrator provides support for that argument through a reference to the
poet’s predecessors (προτέρων) in Arg. 4. 982 – 986. Since the reference does not preclude
Apollonius’ literary predecessors from the prose tradition, Herodotus and other writers are
relevant to the reader’s understanding and interpretation of Apollonius Rhodius’ Argonautica.
That a prose writer like Herodotus would be useful in understanding the work of a poet such as
Apollonius should not seem strange. The Histories itself displays some affinities to the Homeric
epics, which is why Herodotus is sometimes regarded as a prose writer ‘most like Homer.’
Evidently, Apollonius’ interests converge much more with his poetic antecedents with the result
that including Homer, allusions to Hesiod and Pindar are easily detected in the Argonautica.
However, Apollonius’ epic takes up some of the same themes and interests found in Herodotus.
Between the Histories and Argonautica, there is convergence of interests in travel, foundation or
colonial narratives, and ethnography among others. This intersection of interests between the
Alexandrian epic and Herodotus’ Histories, therefore, offers additional opportunities to the
reader.
The different theories of allusion that can be used to examine this intersection of interests
have been discussed as well as Robert Fowler’s suggested devices through which a historian
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reveals his voiceprint. Fowler traces several of these devices to Herodotus, and two of them that
have been well adapted by the Alexandrian epic are extensively treated, that is, research and
source-citation. The dissertation has attempted to show how the Apollonian narrator reveals his
involvement in research, particularly through citation of sources. His manner of dealing with
sources is Herodotean and the reader can see that in the revolutionary use of certain verbs
sometimes called “Alexandrian footnotes,” the recounting of additional or alternative sources as
well as an apparent skeptical posture towards information received from sources. The use of
these devices distinguishes the Apollonian narrator from his Homeric counterpart in that there is
an emergence of a researcher-narrator in the Alexandrian epic.
The title of the second chapter, which is “a precursor of the Trojan and Persian wars,”
comes from the account in Herodotus’ Histories in which those two wars are linked to the
abductions of the royal women Io, Medea, and Helen. At the beginning of the chapter, the
dissertation focuses on the geographical landmarks that are mentioned in the Alexandrian epic
just as the Argonauts depart from the harbor at Pagasae. Attention shifts later in the chapter to
the scenario of the abduction of Medea that is adjudicated in Drepane. The argument put forward
here is that the geographical landmarks at the beginning of the outward journey in Apollonius’
Argonautica correlate with those mentioned in Herodotus’ Histories as the Persian forces arrive
in Greece. Part of this argument is also another suggestion, namely, that the reader’s ability to
identify this correlativity and the context evoked through it is essential to the comprehension of
the narrative about Aphetae, which is the highlight of the geographical landmarks. Richard
Thomas’ allusive technique which is called single reference is used to show the importance of
the correlativity and the context of the Persian Wars in the interpretation of the narrative.
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Specifically in the case of Aphetae, the Alexandrian poet’s creativeness is explained by
showing how Apollonius adopts and adapts the Histories. Apollonius is shown to have engaged
with Herodotus on Aphetae as a geographical landmark while at the same time sidestepping the
mythical part of that landmark which the historian associates with Heracles who is one of the
Argonauts. The Alexandrian poet is shown to have done this through the application of another
of Thomas’ typologies called technical reference. This allusive technique shows Apollonius’
engagement in a morphological game with Herodotus on the etiology of Aphetae.
In the second part of the chapter, Thomas’ typology of multiple reference is used to show
that the scene in Drepane in which the status of Medea as an abductee is contested is a
reenactment of the accounts in the Histories where the cause of the Trojan and Persian wars is
treated. Apollonius is shown to have followed what was first reported in the Histories. Unlike the
portrayal in Hesiod and Pindar, Medea’s status is depicted by Herodotus as that of an abductee,
and Apollonius seems to have agreed with the historian concerning that matter. The immediate
threat of battle which the Argonauts receive from the Colchians before the adjudication of
Medea’s case in Drepane, and the possibility of another one which the Colchians say would be
led by Aeetes in the future evoke the context of the Histories where the abduction of women is
seen as having led to the Trojan and Persian Wars. In the episode that is dedicated to the
adjudication of this matter in the Alexandrian epic, Apollonius melds passages in the Odyssey
and the Histories in which two different bedroom scenes play a vital role in the linking of
Medea’s abduction with the future invasion of Greece by the Persians. The role that the
Phaeacian queen Arete plays in the adjudication of Medea’s status evokes the role of the Persian
queen Atossa who convinces her husband Darius to invade Greece.
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The main thrust of the argument in chapter three is to indicate that the Apollonian reader
is better served by looking at the prose tradition for an appreciation of how Argus’ role is defined
in the Alexandrian epic. The dissertation contends that Argus is a representation of Egypt in the
Argonautica. That representation is partly demonstrated in his advocating for the recruitment of
Medea for the contest of the brazen bull and obtaining of the golden fleece. There was initially
an opposition to this recruitment by the hawks in the council of the Argonauts who saw it as a
reversal of gender roles, which is how Herodotus describes the situation in Egypt. Argus, who
plays the role of a secondary narrator, is portrayed as a character who is ancestrally and
culturally self-aware, and he demonstrates this awareness in a major speech given at the
beginning of the Argonauts’ voyage back to Thessaly. His speech is filled with allusions to the
prose tradition especially Herodotus’ Histories, and in that speech, he establishes a connection
between Egypt and Colchis by saying that the Colchians are descendants of the Egyptian king
Sesostris’ soldiers. He also makes a reference in the speech to Egyptian priests through whose
revelation he has learned of an alternative sea route back to Iolcus, and declares that the
Colchians’ good record keeping is an ancestral trait, which is one of the characteristics that
Herodotus associates with the Egyptians. As Dufner persuasively argues, by linking Egypt and
Colchis in his speech, and referring to the Egyptian priests and Sesostris, Argus seems like one
of those informants who are featured in Herodotus’ Histories.1 Argus’ speech is also contrasted
with that of Jason’s in Book 3 to show how the Alexandrian epic handles the archaization of
Egypt. The idea behind the contrast is to suggest that the archaization of Egypt, which is known
to have been used to serve propagandistic ends, might have found favor with the Greek-
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Macedonian rulers of Egypt, Alexander and the Ptolemies, because of their own agenda, and
Apollonius’ epic might have been participating in that agenda.
In chapter four, the Libyan episode in the Argonautica is taken as an example of a
colonial narrative in which the “emplotment” of Greeks’ memory of colonization is reenacted.2
Part of the attempt in the chapter is to encourage the reader of the Alexandrian epic to consider
that this episode has arisen within the context of the Greeks settling a large number of new cities
on foreign lands from the eighth to the sixth centuries BCE, and continuing to do so through the
expansion and colonization which were initiated by Alexander the Great, and his successors in
the Hellenistic period. As Dougherty explains, those new civic foundations brought about
narratives designed to record and celebrate a city’s origin,3 and Apollonius’ Argonautica
presents several narratives in this regard. For example, in Arg. 1.1321 – 1323, Apollonius
employs the character of Glaucus as a deux ex machina to say that Polyphemus is fated to build a
city among the Mysians where he and Heracles had been abandoned by the rest Argonauts.
Later, in Arg. 1.1345 – 1347, he reinforces this same idea, saying that following Zeus’ plan,
Polyphemus is fated to build a city for the Mysians named for the river Cius: δὲ Διὸς βουλῇσιν, ὁ
μὲν Μυσοῖσι βαλέσθαι | μέλλεν ἐπώνυμον ἄστυ πολισσάμενος ποταμοῖο | Εἰλατίδης Πολύφημος.
Also, in Arg. 2. 844 – 850, the narrator speaks as one impelled by the Muses to say that Phoebus
directed the Boeotians and the Nisaeans to worship one of the Argonauts, the prophet Idmon, as
the patron of their city (πολισσοῦχος) and to establish a town around the trunk of an ancient wild
olive-tree used to mark his tomb: ἀμφὶ δὲ τήνγε φάλαγγα παλαιγενέος κοτίνοιο ἄστυ βαλεῖν. The
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See Dougherty, Poetics of Colonization: From City to Text in Archaic Greece, 15. See also, Mori, Politics of
Apollonius Rhodius’ Argonautica, 46.
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Dougherty, “Archaic Greek Foundation Poetry: Questions of Genre and Occasion,” 35. See also, Calame,
“Narrating the Foundation of a City: The Symbolic Birth of Cyrene,” 277.
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reference to Idmon as the patron of the city (πολισσοῦχος), which is regarded as a “hero cult”
practice, is part of what Dougherty identifies as a feature of foundation narratives.
Considering all these, and the fact that the poet Apollonius himself is also known as the
author of ktisis poetry,4 the attempt has been to argue that Apollonius creatively “emplots” the
colonial narrative of Libya using multiple sources.5 Again, Richard Thomas’ typology of
conflation or multiple reference is used there to show how Apollonius refers to those multiple
sources, fusing and subsuming them into his own text. At the beginning of the narrative in which
the Argonauts are portrayed as having unexpectedly arrived in Libya, I have argued that
Apollonius weaves the context in the Homeric epic in which Odysseus and his men arrive in the
land of lotus-eaters with Herodotus’ Histories in which Libya is also depicted as a land of lotuseaters. In the main colonial narrative itself, the Alexandrian poet is shown to have melded
Herodotus and Pindar together by appropriating the gift of the tripod from one (Hdt. 4. 179) and
the clod of earth from the other (Pyth. 4. 19 – 37). However, the picture of Apollonius that is
painted in the chapter is not that of a poet who merely fuses and subsumes his antecedents and
the mythic tradition into his own work, but rather of a poet who also challenges his antecedents
just as he reinvigorates the tradition. In addition to Thomas’ typology, Gian Biagio Conte’s
theory of integrative and reflective allusive techniques is also used to show how Apollonius
integrates his Alexandrian epic with the mythic tradition of the Argonauts’ presence in North
Africa, and yet through his inventiveness distinguishes himself from that tradition by using the
reflective allusive technique, a style that he shares with his fellow Alexandrian poet
Callimachus.6
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the Poetry of Callimachus and the Metamorphoses of Ovid.
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Two distinct topics have been treated in the final chapter: Lemnos and the ‘other.’ In the
first, which focuses on the Argonauts’ stopover in Lemnos, I have argued that the presentation of
the Argonauts’ arrival on the island and their time spent with the Lemnian women be considered
as a ‘literary pastiche’ of different parts of the Histories (Hdt. 4. 110-117) where Herodotus
tells the story of the Sauromatai. The historian presents the Sauromatai as offspring of the
Amazons and the Scythian men. Their descendance from the two groups is explained as the
consequence of a deliberate plan by the Scythians to have children by the Amazonian women.
The Alexandrian epic paints a mirror image of this situation in the case of the Lemnian women
who see the arrival of the Argonauts in Lemnos as an opportunity to repopulate the island. The
Lemnian women have a deliberation in an assembly in which the young women are encouraged
to have children through the Argonauts just as the young Scythian men through the Amazons in
the Histories. Another mirror-image is also seen in Apollonius’ presentation of the slaughter of
the male population in Lemnos. A year before the Argonauts’ arrival on the island, the Lemnian
men and their sons along with their Thracian concubines were killed (Arg. 1. 609 – 619) just like
the Athenian women who were abducted and became concubines for the Pelasgian men in
Lemnos were killed together with their sons in the Histories (Hdt. 6. 138). In addition to this,
another argument is made in that chapter to suggest that Apollonius also engages and upstages
Herodotus concerning the Lemnian story, particularly where the historian says that
throughout Hellas all cruel deeds became customarily identified as Lemnian (Hdt. 6. 138).
Thomas’ allusive technique of ‘correction’ is used to show the Alexandrian poet’s challenge of
Herodotus. The historian’s suggestion that the expression ‘Lemnian’ is used for cruel deeds is
taken up by Apollonius so that where the historian uses the expression ‘cruel deeds’ (τὰ
σχέτλια ἔργα), Apollonian Hypsipyle counters with ‘cruel men’ (οἱ σχέτλιοι).
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The allusive technique of ‘correction’ is further applied to the ethnographical
description of the behavior of the Mossynoecians. These people are presented in Book 2 of the
Argonautica, where Apollonius gives a series of ethnographic descriptions of different groups of
people, the Amazons, the Chalybes, Tibarenoi, and the Mossynoecians. In agreement with some
scholars that the focus here is on the otherness of these groups, an antithesis to the Greek
behavior, I have argued that Apollonius seeks to correct the impression that Egypt is perennially
antithetical to Greece. Looking at the passage in the Alexandrian epic which suggests an
inversion of the public and private spaces and thus evokes Herodotus’ Histories and Xenophon’s
Anabasis, by applying Thomas’ typology of ‘window reference’ which falls under the category
of ‘correction,’ the Mossynoecians are seen as having supplanted the Egyptians as the
quintessential “other” to the Greeks as they are presented in the Histories. In terms of the use of
the allusive technique of ‘window reference’ here, by clearly evoking Xenophon’s Anabasis,
Apollonius appears to seek to ‘correct’ the ultimate model, which is Herodotus’ Histories.
Detection of allusions has always been practiced by classicists so often so that Conte says
that it is the “bread and butter” of traditional classical literary study.7 For this same reason,
detecting allusions in the Argonautica is not quite new except for the fact that it has been carried
out mostly within the poetic tradition. However, Emile Delage, Oswyn Murray, Charles Beye,
Richard Hunter, Susan Stephens, James Clauss, Jessica Priestley, and other scholars have also
suggested that there are allusions, specifically, to the prose tradition in the Alexandrian epic
which are worthy of exploration. Among all the attempts that have been made concerning this, as
far as I can tell, Christina Marie Dufner is the only one who has applied a clear and well-defined
typology of allusion to the study of the Argonautica. Dufner applies a self-generated typology

7

Conte, The Rhetoric of Imitation: Genre and Poetic Memory in Virgil and Other Latin Poets, 23.

224

called anachronistic allusion to the studies of some passages in the Alexandrian epic.8 This
dissertation has trodden in the footsteps of Dufner, but with the application of different
categories of allusion to passages in the Argonautica. The typologies of allusion which have
been used to explore the intertextual relationship between the Alexandrian epic and the prose
tradition here are mainly those propounded by Conte and Thomas. As can be seen above,
Conte’s typology of integrative allusion is useful in the Libyan episode where the reader is able
to see how Apollonius’ voice dovetails with the literary tradition on the colonization of Thera. In
the dovetailing of his voice with the tradition, Apollonius evokes the story of Thera that is found
in Pindar’s Pythian 4 and Herodotus’ Histories. But even as he melds his epic with the literary
tradition, the Alexandrian poet still distinguishes himself from it through what Conte calls
reflective allusion. We see this distinction in Apollonius’ adoption and adaptation of the
elements present in Pindar’s and Herodotus’ accounts, namely the clod of earth and tripod. The
Alexandrian poet subsumes both accounts under his. Richard Thomas’ typologies which he
prefers to call references have also been useful in this dissertation. For example, as explained
above, in the mentioning of the geographical landmarks at the beginning of the Argonauts’
voyage, Thomas’ explanation of the allusive theory called single reference helps the reader to
understand the importance of the context of the Persian wars that is evoked in the mentioning of
those landmarks. Thomas’ typology of technical reference also helps the reader to appreciate
Apollonius’ handling of the landmark called Aphetae. In the allusion to this landmark, the
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225

Alexandrian poet demonstrates his ability to integrate his epic with Herodotus’ Histories without
being an echo of his antecedent at the same time.
In an addition to the typologies of allusion put forward by Conte and Thomas, I have also
applied Robert Fowler’s theory concerning the characteristics of a historian’s voiceprint. Using
Fowler’s theory, I hope to have shown Apollonius’ depiction of the primary narrator’s
engagement in research in the manner of a historian like Herodotus, and his demonstration as a
scholar. I should point out that Martine Cuypers agrees with this characterization but seems to
find this persona of the Apollonian narrator to be unsuitable for the epic genre. While I agree
about the complexity of the Apollonian primary narrator, I have a difficulty agreeing that the
devices borrowed from the historian’s toolbox are incompatible with the ones used by the epic
storyteller, and also that the Alexandrian primary narrator’s use of the interactional particle που
or ποθι undermines his credibility.9 Cuypers holds that the Herodotean traits in the Argonautica
are disharmonious with and utterly opposed to those of the epic bard.10 They contend that the
epic narrator is not supposed to authenticate his narrative with reference to evidence and citation
of sources.11 Furthermore, by using the interactional particle που or ποθι in reference to the
motivation, feelings, or thoughts of characters in the epic, a trait that is also found in Herodotus,
Cuypers argues that the Apollonian primary narrator undermines his own credibility because he
shows that he is not omniscient to the point of knowing what goes on in the heads of his
characters.12 One way of looking at this is to consider Theodore Klein’s suggestion that scholars
approach the Argonautica bearing in mind the milieu of Alexandrian literary theory and the
dominant themes of Hellenistic philosophy which were active during the time of the composition

9

See, Cuypers, “Interactional Particles and Narrative Voice in Apollonius and Homer,” 43 and 65.
See, Cuypers, “Apollonius of Rhodes,” 61 – 62.
11
See, Cuypers, “Apollonius of Rhodes,” 62.
12
See, Cuypers, “Interactional Particles and Narrative Voice in Apollonius and Homer,” 43.
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of Apollonius’ epic.13 Klein and Clayman have persuasively described Apollonius’ philosophical
orientation as that of a skeptic, and their explanations are useful for the incongruity that Cuypers
sees in the persona of the primary narrator of the Argonautica. In fact, before the appearance of
Cuypers’ article about interactional particles in the epic, Clayman has shown that the Apollonian
narrator uses the particle που or ποθι like the skeptic Sextus Empericus who uses it to express
non-commitment.14 Also, Klein has indicated that the epithet ἀμήχανος, which is associated with
Jason, is a skeptic virtue.15 The revealing of the skeptic philosophy in the Alexandrian epic by
Klein and Clayman is useful for explaining the suggested disharmony and opposition between
the Herodotean traits and those of the epic bard identified by Cuypers. Typical of the skeptic is
the bringing about of a balance between things that are opposed to each other within a situation
where judgment is suspended.16 Apollonius is considered to have carried on this balancing act in
the opposition that is depicted between heroic and unheroic in the epic, which is against the
dogmatism seen in Callimachus’ Aetia.17 In the same way, Clayman has shown how Apollonius,
from a skeptic perspective, targets the dogmatism of the Homeric epics.18 So, against the fixed
and rigid perspective in the Homeric epics where the omniscient narrator knows what goes on in
the heads of the characters and has no need to cite sources or show any evidence, Apollonius
substitutes that perspective with a new one that is more reflective of his Hellenistic society and
age. In Apollonius, the nature of epic becomes disputed, and dogmatism gives way to the
skeptic’s balancing act where the Herodotean traits of authenticating information with evidence
and citation of sources, and those of the traditional bard who is inspired by or is a conduit of the

13

See, Klein, “Apollonius’ Jason: Hero and Scoundrel,” 123.
See, Clayman, “The Scepticism of Apollonius' Argonautica,” 50.
15
See, Klein, “Apollonius’ Jason: Hero and Scoundrel,” 125.
16
See, Klein, “Apollonius’ Jason: Hero and Scoundrel,” 124.
17
See, Klein, “Apollonius’ Jason: Hero and Scoundrel,” 125.
18
See, Clayman, “The Scepticism of Apollonius' Argonautica,” 51.
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Muses complementarily coexist, however diametrically opposed those traits may seem to be to
the reader.
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